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UNIF-1 


1. Jiv, Jagat, Ishwar and Avidya 


1.1 Preface : Darsana-Sastra — Nine systems. 


Meaning and etymology = The dictionary meaning of the word darsana means looking at, observ- 
ing, knowing, understanding etc... Darsana is a system of philosophy. A doctrine or theory prescribed in a 
system. The meaning of the term sastram is an order, a command, a sacred book. 

Darsana-sastra thus means a systematic, religious book composed after having known, observed, 
and understood the“Truth’ as it was perceived by the propounder or propogater ofthe particular stream 
of thought. 

Derivation of the term Darsana-sastra — Let us understand the derivation of the term darsana- 
sastra is a compounded word. It compromises of two words darsana and sastra. Let us understand the 
derivation of the words independentally — a 

The word 31144 can be derived as — WAT ATI AI |the root shas means to teach and tra 
means to protect. So the word shastra means that which teaches and protects the follower. The word 


darsana is derived from the root drs (8) meaning to see. axtata ta grt a: sta ary | |meaning “that 
which reveals its philosophy to us.” It shows the seeker, the aspirant the essence of teachings of the Vedas. 
It is a well-formulated and methodological approach to understand the Truth concealed in the vedas. It is 
one step further than merely reciting the vedas. It is the first step forward to-to scientific probing, research- 
ing, reasoning, logical analysis and arriving at conclusions. 


1.2 Objectives 


1. To Define, interpret and explain the term Darshan. 
2. To familiarise and understand Indian Philosophy in brief. 
3. To acquaint the readers with the core concepts in the various systems of Indian Philosophy. 


1.3 Objectives of the Darshana-Shastras 


All men are not the same, each has his own unique identity, own way of perceiving and under- 
standing. As such the method of analysis varies and conclusion differs. Some of these were developed so 
finely, that it developed further and had a following and became established as a school of thought. These 
schools of thought were systematic and scientific methods using perception, inference, reasoning, logic, 
subjected to discussions and debates in the forms of views and counter-views, followed by analysis and 
deduction to form opinions as to what is the truth conveyed by the scriptures. So these were known as 
Sastras. 

These schools of thought had their own literary sources in the form of Sutras as guiding works. 
Later on as time passed by, to explain the original thoughts in a simple language a detailed explanation was 
added known as commentaries. The object of these schools of thought and their followers was twofold — 
to consolidate the teaching of the particular school of thought to which they belong and criticize the others 
where they diverged from their views. Hence we can see cross references or a detailed explanation of the 
opponents view in the literary works pertaining to their school of thought. M. Hirianna says, ‘ the chief sign 
of systematization of the schools of thought is seen the attention that is consciously paid to the nature and 
function of knowledge or to the problems of what and how we know.’ Acommon feature of all the systems 
is they involve with an investigation of the Pramanas. The Pramanas are regarded as valid means a help not 
only in acquiring new knowledge but also in verifying what is known. The pramana is thus a science both 
of proof and of discovery. 

The number of Pramanas — there is wide difference of opinion with regard to the number of 
pramanas to be accepted. Infact the schools of thoughts can be classified on the basis of the number of 
Pramanas they accept. Most of the systems accept three pramanas. They are — Sabda-Pramana, 
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Pratyaksha-Pramana and Anumana-Pramana. 

1. Sabda-Pramana or Verbal testimony. The words, writings of a competent authority. The Vedas 
which are considered as divine revelations are considered as authoritative. The importance of Verbal 
testimony as a means of communicating information to others or enriching our own experiences may 
therefore be admitted. 

2. Pratyaksha-Pramana or Direct perception — it is means of verification as ad when an object appre- 
hended by the organ of sight is tested by the means of touch. That means when a doubt arises in 
respect of something inferred, it is cleared by actual observation. 

3. Anumana-Pramana or Inference — opinion or standardization is based on logical deduction of the 
observations and common occurances. It is commonly observed, that when fire burns smoke issues 
out. Be it a line or acolumn based on the size of the fire. Based on this observation, when one beholds 
a large column of fire at a distance one infers the place to be on fire without seeing the fire in person. 
This is based on previous experiences and past knowedge. 

A short Summary Let us begin with the Classification of the Darsana-Sastras. 

The schools of Indian philosophy can be categorised into two main groups. Group- [Astika or the 
orthodox school which contains six systems of thought ; and Group — II The Nastika or the Heredox 
school which contains three system of thought. The orthodox systems accept the authority of the Vedas 
wheras the heterodox systems reject the authority of the Vedas. There are two features common to these 
broad categories - 1. Belief in Karma and - 11. Ideal of Moksha. 

Karma is described as being without a beginning — Anadi, that this body is the result of previous 
Karmas. No matter how far one goes one can never reach the state of ‘zero-karma-balance.’ And that the 
body of the next birth be it divine, human, animal or some dumb miserable creatureis the result of the 
karmas performed in this birth. In short, the previous karmas determine the present life and the karma- 
phala are determinant of the state in the next birth. 

To break this cyclic process of birth and death the concept of moksha or the way of liberation was 
conceived. The concepts regarding the state of eternal-release or moksha and the means were all different 
according to the nine-systems. These were all deliberated, discussed, debated and established by propa- 
gators. The followers further tried to further the original thoughts, plugging the shortcomings in the original 
by self-composed explanations in the form of expositions. 

Another way of classification is seen in the Buddhist literature. They are classified as Brahmana 
and as Sramana/ Samana. “SAMANA VA BRAHMANA VA.” The Vedic systems were refered to as 
Brahmana and the Non-vedic were refered to as Samana. 

A brief information of these nine system is given to familiarise one with the basics of these systems. 
Astika Darsana or the orthodox systems are six in number. These are generally classified in pairs of two 
each. This is because of the similarity in concepts and one supplemented the other such that the shortcom- 
ings of one system was taken upon as an additional principle and elaborated in the other. A general reading 
of the orthodox systems will reveal that, these were not accidental discoveries and theories, but coinciden- 
tal and purposeful developments o and expansion of principles, concept bulding and concept develop- 
ment. The six arthodox systems are - Nyaya Darshana, Vaishesika Darshana, Sankhya Darshana, Yoga 
Darshana, Mimansa Darshana and Vedanta Darshana. 

Sceptism and agnosticism are the expressions of the free mind that refuses to accept the traditional 
wisdom blindly without questioning, scrutiny and criticism. However small their position might be, they are 
no doubt the fathers of free and independent thinking in Bharata-desha. They are referred to as Nastika or 
Sramana or Heretodox systems. The Nastika Darsana or the heretodox systems are three in number. 
They are grouped together and each is considered in its individuality. This is because of the similarity in one 
basic concept and that they deny the presence of God and accepting the Vedas as a Pramana. 

Three important heterodox schools emerged as strong challengers to the Vedas and the Orthodox 
schools. They raised many doubts and criticism on the schools of thought and their practises. They were so 
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sound on their ground that it was a challenge to the finest minds in the particular system of thought had to 

take up the challenge and answer the question and clear the doubts which were serious threats to their own 

systems. The three systems were Caravaka or Lokayata, the Jaina and the Baudha. Some common 

features of these three heterodox systems are — 

i Theychallenged the authority of the Vedas,,. 

i. They accepted within their fold, all the members of the community, irrespective of their socio- 
economic rank and religious career. 

i. They observed a set of ethical principles. 

iv. They practised a detached life with a view to liberating hemselves from the worldly life. 

v. They could take a life of renunciation any time after passing a minor age. 

Unlike the Orthodox systems, these heterodox systems were opposed to each other in as much as 
the orthodox systems. As regards the literature of the Caravaka’s, nothing is available. The Jaina and the 
Baudha however developed as full-fledged systems with literature of their own and became religious 
institutions and made a mark in the philosophical beliefs of Bharata-desha. 

Let us understand in brief about these systems. 

We will be dealing with the six orthodox systems and the three heterodox systems with respect to 
the following four conceptsnamely Jiva, Jagat, Isvara,Avidya and discuss their views and opinions on 
them. 

Meaning of the terms- 

1. Jivais soul. The individual embodied soul. 

2. Jagat refers to the world, to the animate and the inanimate which together constitute it. The physical 
matter, the material on which all life form evolve, exist and perish. 

3. Isvararefers to the Supreme Being, to God, the Ruler, the Ultimate . 

4. Avidya refers to ignorance, delusion which acts as a veil and prevents in understanding the Truth as It 
is. 

We shall now focus on these four points in the nine systems of Indian philosophy. 


1.4 Jiv, Jagat, Ishwar, Avidya as per all Darshanas 


I. Caravaka philosophy 


Caravaka also known as Lokayata ie. Materialists, or Svabhavavadin ie. Naturalist. Brhaspati or 
Brahmanaspati may be regarded as the founder of this school. Do not believe in the presence of God or 
the validity of the Vedas. Pratyaksha or direct perception was the only accepted Pramana. They denythe 
concept of previous birth and also post death belief. For them only the Present exists. They exorted people 
to work-out their immediate earthly welfare instead of running after heavens. Kama or worldly pleasure, 
indulgence in worldly pleasures was the guiding philosophy. According to the Caravak’s, wealth and en- 
joyment only are the objects of human existence. There is no life after this, so make merry and enjoy to the 
fullest. This system is credited to the movement of inspiration of freedom — freedomof the individual with- 
out any difference or discrimination. The philosophy of the Caravaka’s captured the hearts of the elite, the 
cultured and the common people alike. This inspired the people who, now concentrated on working out 
their immediate earthly welfare. The result of the movement was the propagation of different arts and 
sciences — the 64 Kalas and the 14 Vidyas. 

1. Jiva - According to the Materialists, a human being is composed of the four elements — earth, water, fire 
and wind. When the four elements constituted the body the spirit ie. Caitanya entered into it automatically. 
The particles which form the body are always in a state of flux. The body which performs an action at one 
moment does not continue ate the next moment to feel its reaction. When he dies, the earth part in him 
relapses back into the earth, the liquid / fluid part into the water, the heat into the fire and the winds in him 
into the air. His sense organs, mind into the void — akasha. There was no previous / past life nor, will there 
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be a future life. All that they believe is in the present. No belief in purva-karma and karma-phala. The 
experience of pleasure and pain comes by chance. They admit the presence of consciousness but only as 
a by-product of matter. 

Their idea of the body is take care of the body in a good way. Eat, drink make merry and be happy 
and for this there was no harm even in borrowing. 

The consciousness of a body which has already perished cannot be related to the new body which 
has come into being. They maintain that, there is no soul apart from the bodyif there is any soul, it is the 
living principle in all organisms. It exists as long as the body exists and ceases to exist when the body is 
dead and gone. 

2. Jagat— Perception was emphasised by this school. The caravakas are of the opinion that matter alone 
is real. They hold that the world is fortuitous ie. a chance happening and spontaneous growth promoted by 
the chance combination of material elements. There is no involvement of God in the process of creation. 
3. Isvara -The Caravakas accept only perception as valid means of knowledge. Merit, life after death, 
heaven, hell, soul, past karmas etc.. all are denied by them as they cannot be percieved. They deny the 
presence of GOD as it is not an object of direct perception. So, they do not exist They do not accept the 
concept ofan invisible creator endowed with super natural powers. They believed in the svabhavavada or 
naturalism. While explaining how a product is formed, they maintain that “ the effects are self-existent and 
are neither produced by different things nor by themselves.” They give the illustration of the eyes on the tail 
of the peacock to which no cause including the peacock can be ascribed. It is its svabhava/nature. 

4. Avidya — Caravakas, regarded only pratyaksa as the basic source ofknowledge. Other than pratyaksa 
every other pramana is unreliable. Avidya, Ajnyana, Aviveka etc .. and similar terms indicate intellectual 
paucity and lack of wisdom. 


II. The Jainas 


The Jaina System - A very old form of non-vedic religion. It repudiates animal-sacrifice. Propounded 
by Rishabhadeva who is also the first Tirthanka and the twenty fourth was Vardhamana the last Tirthankara. 
The chief principle propagate by Vardhamana Mahavira was Ahimsa, on the basis of which he elaborated 
ethicalcode for the householders as well as the Monks. Jainism does not believe or accept the principle of 
God. It belives in Souls and multiplicity of souls. The soul according to it,is permanent in itself, but its 
relationship with the body begins and ends. Man creates his own destiny by his own efforts or actions. 
When aman becomes absolutely free from all passions, he is called a Jina; and shines in his full powers of 
omniscience and omnipotence. The whole of Jaina philosophy can be understood as follows- the living 
and the non-living, by coming in contact with each other, forge certain energies which bring about birth, 
death and various experiences of life; this process could be stopped and the energies already forged be 
destroyed,by a course of discipline leading to Salvation or moksha. The goal of life, is to restore the soul 
to its pristine purityso that it may attain omnisciene ( kevala-jnyana). It is a state in which the soul has all 
perfections. For attaining this stage of Kevala-jnyana, it recommended three steps — Right-vision (samyg- 
darshana); Right-knowledge (samyag-jnyana)and Right-conduct (samyag-caritra). These three are together 
refered to as Tri-ratna. The cultivation of mental concentration in the form of yoga plays an important role. 

There are two principal sects in Jinism— the Digambara and the Shvetambara. These two sets do 

not have any philosophical difference. The difference is in theoretical. 
1. Jiva — The soul by itself is imperceptible. The association of jiva with body — sarira, is an important 
characteristics of the living world. The jiva which is unassociated with the body, in its pure state is known 
as pure-atman or siddha-jiva. The jiva associated with a body is known as samsari-jiva. The presence of 
jiva in a sarira can be found out by the presence of its characteristic qualities in a material body. Its chief 
characteristic is consciousness, which is accompanied by sense activity, respiration, and a certain period of 
stay ina particular body. Thereare infinite number of such souls, each retaining their individuality through- 
out. That is to say, they neither destroy or merge their distinct individuality into some supreme being. 
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As long as jiva is in samsara, it is bound in karmic-shackles, which lead to building up of a body for it. It 
remains entrapped forgetting its original nature of purity and knowledge till the proper time when it is able 
to realise its heritage of nobility and purity. Till such time it remains immersed in pleasures and moves from 
one birth to another, from one stage to another in an unending series of birth and death, The Jivas are 
distinguished into two classes in their embodied state — Sthavara or the stationary and Trasa or the mobile 
ones. 

Apart from these two classes there is a lower class of beings which are semi-embodied or ina 
state of embodiment. They are referred to as Nigoda or group souls. 
The following table will help a quick understanding of the different types of Jiva. 


Stavara Trasya Nigoda 
. Stationary . Mobile . Group souls 
. Five types as per body. . Four kinds as per sence . Consist of infinite number 
. Composition — earth, water, organs they possess - two of beings having a body and 
fire, air, vegetable. three four or five. respiration in common. 
. Among these the vegetable . Sense of touch being the . Infest the whole world 
type is the gross rest four subtle. basic apart fromit the sense —_ including the bodies of human 
. Have one sense developed of taste, smell, sight and sound. and other animals. 
— the sense of touch, exhibit .Apart fromthese the higher _. They are slowly evolving. 
stimulus to touch. beings like humans and most. Serve as aregular supply for 


birds and animals have power _ replacing beings that pass out 
called Samjna or power to of Cycle of birth and death 
discriminate anddifferentiate. through Nirvana. 


2. Jagat — According to the Jaina Darshana, the world is created by the permutation and combination of 
four primary ingredients — time, space, soul and matter in their subtle form. They refer to matter as pudgala. 
It is ajiva-tattva, the lifeless substance is it lacks consciousness. The pudgula includes everything which is 
perceptible by the senses. It could be touched and be felt, it could be tasted and be experienced, it could 
be smelt and it can be seen and perceived. Matter constitutes the physical basis of the universe. The 
elements of nature - earth, water, fire, air are all the gross manifestations of natre. The finest being atom. 
3. Isvara — The Jaina darsana doesnot believe in the concept of God or Isvara. It is opposed to the 
concept of sristivada with a creator from whom the world evolves. It speaks of an a paramatma or a 
sarvajna, an Omniscient being who serves as an ideal to be aimed at by man. According to this system, 
there is no creation and as such there is no creator. They believe in the concept of Sidha-paramestin. The 
self after conquering all karmas, after destroying all shackels of samsara, the soul exists in supreme purity. 
This stage is known as siddha-paramesthi endowed with powers of infinite perception, infinite knowledge, 
infinite bliss, infinitr power. This paramestin is the conquorer of this samsara, is the Jina. He serves as the 
ideal to be aimed at by persons, who desire to escape from the cycle of samsara characterised by births 
and deaths. 

Besides the siddha-paramestin the jainas recognise the arhat-paramestin who represent lower stage of 
liberation. It is in this stage of arhat that the tirtankara out of pure compassion reveals to mankind the path 
of salvation. 

4. Avidya — Avidya or Ignorance is the root cause of the state of inequality existing in our life. It is 
destroyed by the comprehension of the real nature of the self. 


Ill. The Bauddhas 


The Baudha System also known as Buddhism. Founder, propogater is Gautama Buddha. Buddhism 
laid particular stress on self reliance, and self effort in knowing the ultimate truth. the Ulltimate Truth as 
coneceived the Buddhists is Shunya. The state of salvation is known as Nirvana. Believe in the four noble 
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truths or Aryasatya. The path prescribed to attain the state of Nirvana is the path of the eight-fold path or 
the Astanga-Marga. Great emphasis on purity of conduct. Established a systems of monks. After the 
Buddhas life time a division took place as Hinayana and Mahayana. 

1. Jiva— Every being or object, however stable and homogeneous it may appear, is in reality transient and 
composite. There is no immortal soul. According to the Buddhists, there is no self other than the complex 
of the body and the mind. The self is not permanent. It undergoes change constantly; and, in nirvana, it 
completely ceases to be. In transmigration nothing passes over from one life to another - only a new life 
evolves as a part of life process. Buddhists believe in the theory of karma. This life according to the 
Buddhists was believed to be covering three planes — (i) Kama-bhava or the plane of desires, (ii) Rupa- 
bhava or the plane of the plane of form and (iii) Arupa-bhava or the plane of formless. An individual moving 
in this cycle of life may be moving in any one of these three planes. According to the Buddhists, this clinging 
to the false self, is a result of our ignorance of its real nature, which explains all the miseries of life. 

2. Jagat — the most fundamental concept of the mahayani Buddhists was dharma-shunyata — thenon 
existence of the phenomenal world, in reality and they claim that it was derived from the different utturances 
of the Buddha. The universe is soulless. The universe is sorrowful. Sorrow exists in some form or other 
and is an inevitable in every aspect of life. The universe is transient. The universe is in continuous flux, and 
all idea of permanence is a part of basic ignorance out of which sorrow springs. There is no abiding entity 
anywhere. The Buddha is said to have disapproved any speculation on the origin and end of the world. 
3. Isvara — Buddhism in its original form does not accept God. According to the Buddhists, a thing that 
has nowhere been perceived cannot exist. As God has notbeen perceived by anybody anywhere, He 
does not exist. Even gods are soulless. And the world-soul of the upanisads is an illusion. The main problem 
which confronts mankind, according to it is to find way out of the problems and miseries of the world. But 
later on we find we find the emergence of divinity as an object of worship for the common man and later on 
by the monks. Thus we find the incorporation of the various gods of the hindu pantheon with the Buddha 
as the supreme and central figure of divine hierarchy. Thus the historic Buddha was considered in the 
Mahayana school to be a manifestation of the ultimate Reality calleddharmakaya. 

4. Avidya — Avidya is the first root cause of our actions, The Buddha held that the root cause of samsara 
from which one seeks escape is Avidya. Ignorance means non-perception or wrong perception of truth. 
One who does not perceive or wrongly perceives the truth, imagines the things which have no existence at 
all, and thinks evil to be good, this gives rise to to desire or kama and leads man astray, bring about his 
downfall. The cessation of desire is possible only after removal of ignorance. Avidya according to the 
Buddhist system refers to ignorance of the four noble truths in past life. This ignorance in the past life 
generates samskaras or performance of activities in the past life. These two — avidya and samskaras lead 
to the consciousness of the present birth known as vijnyana. Karmaasaya or aalayavijnyana of the Buddhists. 


IV. The Samkhya 


Sankhya — Propagated by Maharshi Kapila. The term Sankhya means reflection or pertaining to 
numbers. It stands for the method of realising the ultimate truth of philosophy through knowledge. It traces 
the origin of the physical universe with all its varieties and variations to Prakriti and her three gunas. 
Another important factor is the Purusha who together with prakriti and Gunas make a triad. Purusha is 
dormant while Prakriti is active their union results in the evolution of the world. They believe in 25 tattvas, 
Prakriti being the first and Purusha the twentyfifth. 

1. Jiva — The empirical self, is not a detached entity like the Purusa. It is active and interacts, reacts with 
the external objects as it apprehends. The self is many and is the subject of knowledge. 

2. Jagat — This universe or jagat is said to have evolved from Prakriti or Mula-prakriti which is the first 
cause of the jagat. The manifold nature of this world is because it is constituted of three factors known as 
gunas — sattva, rajas, tamas. These three gunas are distinct from each other, yet are interdependent on one 
another. The permutation and combination of these three in rying degrees, constitutes this world. It is 
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Prakriti alone that consists of these gunas. Everything which emerges from it are is also similarly consti- 
tuted, for the system maintains that effects are essentially constituted in the cause. 

3. Isvara —Samkhya darshana, believes in two ultimate principles — nature and spirit. They are known as 
Prakriti and Purusha. Prakriti is the name of that entity out of which this entire universe evolved. Prakriti 
consists the three gunas, and the cosmic constituents are in a state of equilibrium devoid of any momentum. 
When there arises an urge to create, it vibrates. This vibration disturbs the balance of the constituents 
which were perfectly still and creation begins which manifests with sreaks of the three gunas in variying 
prpotions and sizes. Samkhya directly does not mention God as the creative principle directly. nordoes it 
directly deny the presence of God. It simply affirms that, the existence of an eternal God cannot be 
established by any valid proofs. The Samkhya admits the godhood of certain souls, who are merged into 
Prakriti and emerge as God at the beginning of the next creation and preside over the new creation. 
Samkhya further accepts popular Godswho are highly organised, happier than most men but never the 
less, they are bound by the laws of samsara. The term Isvara used in the scriptures is with reference to 
these liberated, blissful souls. 

The other important concept is the Purusha concept. Purusha represents the element of awareness 
of sentience. Purusha is manifold. Sankhya belives in manifold Purushas. In contrast to Prakriti, Purusha is 
simple, static and so neither changes form or undergoes any transformation. it is passive and remains as a 
mute spectator to the manifestation of Prakriti. 

4. Avidya — According to the Samkhyas, the principle of Avidya is an insentient entity. Avidya rests on the 
buddhi, and involves Purusha in the worldwhen he is reflected in buddhi. 


V. The Yoga 


Yoga - Propagated by Maharshi Patanjali. The term means Union or joining or yoking together or 
harnessing the body to the soul ot the soul with the Universal spirit. Considered to be more evolved and 
complimentary to the Sankhya. It accepts all the 25 principles of the sankya and adds one more principle 
to the list — Ishvara tattva. So it is also referred to as Seshvara-sankhya. It prescribes the mental effort for 
meditation and the physical discipline by which this body can be made fit for meditation. It prescribes 
steady and persistent meditation for attaining Moksha. 

1. Jiva — the jiva embodied is considered as possessing three dosas.The concept of the individual soul or 
jiva is the same as the Samkhya. the empirical self, is not a detached entity like the Purusa. It is active and 
interacts, reacts with the external objects as it apprehends. The self is many and is the subject of knowl- 
edge. The soul is described as a witness, as a seer, and a knowerof the states. The self poseses the 
knowledge of divergence of nature and spirit, this is aided by buddhi. 

2. Jagat — Like the Samkhya the Yoga too accepts the dual principle Prakriti and Purusa as the cause of 
the World. Prakriti is the primordial nature and when the process of creation sarts with theprocess of 
multiplication of the constituent elements within the mula prakriti. This jagat is an outcome of the assembly 
of the five gross elements in varying degrees. 

3. Isvara— Yoga acknowledges the principle of God as the omnipotent, omniscient factor responsible for 
the creation of the world. The system says that the association of Prakriti with Purusha is impossible with- 
out the intervention of God. He is immensely superior to the jiva, and is untouched by the evils which 
surround the self. The system does not preach identification with and dissolution in God as the ultimate 
condition of the finite soul. When God is meditated upon, the ultimate purpose is to stop the flow of the 
mind in its consciousness and bring about a cessation of the thinking process. 

4. Avidya — Avidya is refered to as a mental state which is refered to as Klista in yoga terminology. This 
avidyais of different types. It takes the form of mistaking the non-self as the self (asmita), the impure for the 
pure (raga), the really painful for the pleasurable (dvesa), the fleeting for the permanent (abhinivesa). The 
combined effect of all these forms of ignorance is that, men look at the pleasures of the body as the delights 
of the soul. The root of all distractions and attachments to the world of senses is man’s imperfect knowledge 
which is rooted in ignorance to not perceive the non-soul from the soul. 
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VI. The Nyaya 


Nyaya Darshan — Propagated by Maharshi Aksapada Gautama. It is the school of Logic and 
Epistemology. Believed that salvation or Moksha as the ultimate to be attained object of the earnest 
aspirant. The method of attaining release was through clear thinking and logical reasoning. 

1. Jiva— Nyaya and Vaisesika both these systems believe in creation process and as such hold the 
individual soul in a position of honour because the entire process of creation revolves around the individual 
soul and his action — past, present and future. The self is the basis of psychic life, but that life is merely 
adventitious to it. The necessary conditions for the psychic features in the self, is its association with manas. 
Infact it is the atma and the manas which constitute the self. The selves are many ; and , although they are 
all pervading, their capacity to know, feel and will is ordinarily manifested throughthephysical organism 
through which each one is associated for the time being. The very difference in the circumstances 
characterising the lives of beings is regarded as an index to the fundamental difference in the various selves. 
This difference being intrinsic continues to be even in the state of release also. The individual selves are 
thought of as having independent existence other than God. The individual selves are connected with 
atoms as they are also eternal entties. These atoms are connected with God. Thus God and the individual 
soul are connected through the medium of atoms. The relation of individual souls to God is neither one of 
pure identity nor of identity in difference, bit of absolute and unqualified otherness. The relation of God 
with individual selves is not internal but strictly and purely external. 

2. Jagat — Matter, time and space are all recognised as independent entities in this system. Of these, 
matter is five fold and its varieties known as elements (bhutas). All these elements except space (akasha) 
are, in their ultimate form, atomic. It is from these atomic entities that common objects like hills, trees, 
chairs etc.. are derived. The atoms of different classes are easily distinguished from one another. The 
mutual distinction that these elements possess in their atomic stage is their unique characteristics they 
possess — visesa. 

3. Isvara — the Nyaya sutras postulate the theory that atoms are the material cause of the world andthat 
god is the organiser and engineer of this material order. God is beleved to be a timeless entity, the actions 
(karmas ) of men alone are not the self-sufficient cause of the world and so for the creation of the world we 
must postulate the agency of God. The agencyof God makes the actions of mean bear fruit. For the 
creation of the world, Gods agency is indispensable as it is God alone who can dispense the rewards and 
punishments proper to man in previous actions. God is distinguished from ordinary souls by reason of the 
absence of moral defect, error and inadvertence and the eternal presence of superabundant righteousness, 
pure knowledge and supernormal powers by virtue of which He is capable of creating the world simply by 
a mere will to create. He is possessed of eternal knowledge ofall the things. 

Though God is all powerful and is possessed of super mercy, still He cannot subvert the subvert 

the moral laws which are by nature immutable. Gods omnipotence is subject to the supremacy of the moral 
law, which is the law of His own being and also of the being of the individual selves. Creation is a past time 
with Him. God is a dynamic principle and His dynamismis manifested in His cosmic activities. Gods cre- 
ative activity is inspired by a desire for demonstrating His infinite powers and glory in and through the 
imconceivable varieties and complexeties of the created world. 
4. Avidya — Ignorance, is the source of bondage. It is known as moha, which serves, by begetting hatred 
(dvesha) and narrow love (raga) as the root cause of samsara with its sorrows and fleeting joys. This 
ultimate error is a misconception because it represents a neutral self as involved in misery. This erroneous 
knowledge is removed through right knowledge. Gautama says even if this misconception is removed by 
right knowledge, it does not lead to rebirth. But still, it continues its activities however these activities do 
not result in the accumulation of fresh karma-phalas. 
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VIL. TheVaisesika 


Vaisesika darsana— Propagated by Maharshi Kanada. It is the school of speciality of an entity — 
visesha-guna. Each entity in the world is different from every other entity because of a special quality it 
possesses and which is unique only to itself. This is known as visesha. It believes in a world that can be 
known and experienced by the soul. It also believes in God who has created all this from the eternally 
existing atoms. 

1. Jiva— Visesika system belives in the plurality of souls. When the desire for creation arises in God, it sets 
into motional potential tendencies and fores in all the Jivas which operating upon the various atoms, lead to 
the formation of things suited to the experiences of the jivas going to function in the coming cycle. 

So long as man has not attained true knowledge of th things and is still under the influence of affection and 
affection, -- ifhe does a righteous deed, he is born in a celestial region in a body suited for experiencing the 
pleasures resulting from his past actions. On the other hand if he does unrighteous deeds,he is born in the 
lower regions with a body suited for experiencing the pain resulting from his previous unrighteous actions. 
2. Jagat — the Visesika school believes in the independent existence of the external world. The physical 
universe consists of an infinite number of an indefinite number of atoms are of four types and three infiniteand 
pervasive entitied — akasa,time and space. All finite objects are believed to be emerging from or more 
correctively, as produced by a combination of atoms. 

3. Isvara— Believes in the plurality of the ultimate reality. There are many distinct entities and they are 
either atomic or all-pervasive. They are partless and eternal. Two primary atoms of same kind come 
together to produce a binary. Three binaries produce a triad. Three such triads come together to form the 
basic constituent of the whole of the physical world of name and forms. Atoms as such are in a state of 
isolation and inert. It is God who the all known Being, who disposes the atoms in the manner,required for 
the emergence of the world.God is the efficient cause possessing the will and intelligence required for 
bringing about the desired result. As suchGod isnot only the creator but also the architect of the world. He 
does not create the atoms because they are eternal like him. 

God or Isvara is the creator and controller of all the things. The process of creation is for the sake 

of making beings experience their fruits of their past lives. For this to happen, there arises in God, a desire 
for creating the world over again after the periodic dissolution that was formerly brought about God’s 
desire to reabsorb the whole creation within Himselfin order to provide rest for all living beingswearied by 
their wanderings. There is only one God reee from all limitations. 
4. Avidya — Avidya or error in perception occurs when an an object is perceived by the senses in a 
different way. Erroneous knowledge ‘contains one or two elements/ aspects not actually given. This theory 
of error signifies that, there can be no hallucination with nothing at all to serve as it its basis. The idea of the 
snake though mistaken was present on the rope seen in the poorly-lit shed in the twilight. 

The error caused is not in respect of the object as such but is confined in the attribute and other 
factors both internal and external factors. Thus the subject of even an erroneous judgement is real: it only 
appears erroneous in a manner which is different from what it actually is -- anyatakhyati. 

Error implies ignorance of the true character of the object given. 


VIII. The Mimamsa 


Mimamsa -- Propagated by Maharshi Jaimini. The term means a systematic investigation. It is also 
known as Purva-mimamsa as it focuses on the preceding part of the Upanisads viz. the Upanisads. It 
concentrates on the Ritual part of the Vedas. It holds the view, that the Vedas are unassailable as a source 
of knowledgeand that the relation between a word and its meaning was eternal, permanent and unalter- 
able. The Purva-mimamsa discusses at length, in the light of the vedictexts, the nature of vedic rites, their 
primary and secondary character, their priority and posterity in matter of their performance together with 
the results and purposes; and also the particular method in which a vedic injunction is to be interpreted to 
attain the desired result. 
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1. Jiva — There is no specific mention of the real nature of the jivatma in the Mimamsa-sutra by Jaimini. 
There is no clear mention of the jivatma as either as infinite or of the size of the body or as atomic either in 
the sutra or sabarasvamins bhasya. Later Mimamsakas however regard the self as all-pervading and 
eternal and is directly cognised by the manas. According to this system, objective existence has ultimate 
reality. Hence, objective existence though real undergoes destruction of connection with the perceiving 
ego or self. The connection of the world with the objective world is threefo;d. viz.. through th the body, the 
senses and their objects. The body is the basis of enjoyment and experience, agreeable or otherwise. The 
senses are the seats of enjoyment. Enjoyment s a direct experience compromising pleasure, painand the 
like. The ego of purusa is bound by these three. This bondage is called samsara — the everlasting cycle of 
existence. 

2. Jagat — According to the Mimamsakas, the universehas neither beginning nor end- it is as such eternal 
and does not require a creator. The Mimamsakas do not believe in the absolute dissolution ( mahapralaya) 
of this world. They say that this universe has existed as it is from eternity, and there is no proof that this 
eternal religion of the Vedas and its adherents belonging to the three castes will ever be totally extinct. 

3. Isvara- Mimamsa does not acknowledge the presence of God as the creator. The Sutrakara Jaimini 
has not mentioned in his work anything about the existence of the omniscient, omnipotent, and all-merciful 
God the creator, the preserver, and destroyer of the universe. The Mimamsakas give more importance to 
the ordained acts, namely sacrifices etc.. than to the deities to whom these sacrifices, accompanied with 
the offerings of oblations are offered. Deities occupy a secondary place in the Mimamsa school in fact the 
system denies their independent existence as something separate from the mantras which are employed in 
the process. Regarding the role of God, the Mimamsakas hold that God cannot act as a supervisorof 
dharma and adharma since they belong to the performer and God cannot have any knowledge of them. 
God can neither have conjuction with nor inherence of dharma and adharma in Him, because conjuction is 
possiblewith substances and not qualities and since they inhere in individual souls they cannot inhere in an 
extraneous God. Further perception, inference, and scriptures do not speak of God as such. However the 
later Mimamsakas, introduced God into the system and state that if the sacrifices are dedicated to God 
they will lead to the highest good ( nihshreyas). 

4. Avidya — Nothing is said about Avidya in this system. It can be stated that Avidya or ignorance is the 
result of the karma-samucaya. The karma accumulated since the unending cycle of births and rebirths 
results in the karma-samuchaya. It results in Vidya or right knowledge and understanding of the vedic 
injunctions and or Avidya or aversion and non-inclination to Vedic Injunctions. 


IX. The Vedanta 


Vedanta —Propagated by many Upanishadkaras. Another name for this is the Upanishads. Maharshi 
Badarayana is the Sutrakara for the Vedanta-sutras. The term means the end of the Vedas. Since it deals 
with the end portion of the Vedic literature it is known as Vedanta.The Vedanta-sutras are considered as 
important literary works after the Upanisads. They hold within them the teaching of the Vedas and the 
essence of the Upanisads. Many philosophers have composed elaborate bhasyas on the sutras explaining 
these concise sentences as per their school of thoughtto which they belong to. Vedanta attempts to sum up 
the whole of human knowledge as far as possible. It sets a limit to the unending pursuit of enquiry and 
probing byuse of the phrase Neti..Neti..Iti—not this, not this and finally turns the mind to inqury within and 
realisation of Tat Tvam Asi which means you are that. It starts with an inquiry into the nature and means of 
satisfying human carvings or desires which when not satisfied, beget sorrow or suffering. Vedanta do not 
rest till it attains the goal of universal good by eradicating all sorrows. According to Vedanta, the pursuant 
who is satisfied with any particular kind or degree of truth other than the highest, is not qualified to make 
the Vedantic inquiry. What philosophy seeks, according to Vedanta is not comfort or joy but Truth alone. 
The one who knows truth of all existence is said to attain supreme knowledge, which is seen to compre- 
hend the universal good. 


16/ M.A. - Yogashastra - Paper-2 - Fundamentals of Indian Philosophy 


dered = ace Sted: | Set:= 1. WIHTBT 2. ARTA | The general understanding of Vedanta is derived from 
1. It is the extreme end of the entire Vedic literature and thus refers to the Upanisads. If the 2. derivation is 
taken, it refers to the vedas ie. knowledge part, the ritualistic portion forming a sheath which has to be 
peeled off and go further, further inquiry reveals the true nature, which is the essence of all philosophical 
undertakings. The important sutra of this system is the BadarayanaSutra or the Brahmasutra. These sutras 
hint 

At the essence of the vedas, their purpose, the reason — HUTA Sea 1.1.1.The cause - 
WaTaecad | 1.1.2. and finally - START : MeqId| 4.4. which finally comes to the conclusion of the 550 
odd sutras. 

Various Acaryas have prominently expressed their views, the methods undertaken by them being 

purely Shastric, scientific acumen can be seen in their deliberation. The various Acaryas were self ex- 
amples who attained moksha, Saayujyam, and Saalokam in the manner prescribed by them in their own 
philosophies. This it is Brahman for Sankara, Sheshin for Ramanuja and Visnu for Madhva who represent 
the Advaita, the Vishishtaadvaita and the Dvaita Systems respectively. 
1. Jiva — Atma or jivaatma or the individual soul is known as pratyagaatma. It is called as pratyagatma as 
it turns within whereas the other sense organs run outwards. As per Sankaracarya, the jiva is non-different 
from Brahman. It is always one with Brahman but appears to be different due to Avidya and Maya. It ha 
sthree different functions in three avasthas, and is indifferent in the Turiya-avastha. For a realised soul there 
is literally non-existent of any other thing other than Its self. It belives in self-experience — the state of Jivan- 
mukti, attaining the state of realisation even while holding on to the mortal frame. A state of knowing and 
awareness, of consciousness and escatasy, is what is Jivan-mukti. In short, that which is the state of a 
Stithapragnya stated by Bhagvan in the Geeta, is the Jivan-mukti avastha of the Acarya. 

According to Ramanujacarya, jiva is idifferent from Isvara but not independent. It is described as 
a prakara or accessory of Isvara. It is considered as a body for god who enters it, pervades it and remains 
stationed as its indweller controller and guides it. Thus the jiva is able to apprehend thingseven though they 
are far away due to the dharma-bhuta-gnyana which exists in the atomic jiva.it is self revealing, the essence 
of caitanya and knows no change except in the dharma-bhuta-gnyana. Jivas are of three types — nitya- 
mukta like Garuda who are never in bondage; nitya-suri like the alwars who have passed through the 
ordeals of life and death and have become free; and Baddha-who are ever boind and in the process of 
transmigration. 

Madhvacarya, belifes in the infinite and multitude of Jivas. Each jiva is different and distinct. Each 

has distinct and different experiences. Each has its own imperfections such as ignorance and suffering. Jiva 
is atomic and is endowed with sentience and experience of bliss. 
2. Jagat — Sankaracarya opines that from the eacording to ramanujacaya,mpirical standpoint the world is 
the creation of God through His power of Maya. Maya directed by Isvara, changes to the world. Isvara 
has no purpose for creation. He creates it out of play. Brahman simply appears as the world 
includingindividuals through Avidya. The world is Vivarta or transformation of Brahman. It has phenomenal 
reality but no independent reality of its own. The world is an absolute appearance at once real and unreal 
—realas Brahman the cause that continues in the effect and unreal as alienated from Him. 

According to Ramanujacarya, the Jagat is composed of cit and acit and has Brahman as its ulti- 
mate source and substratum. The world of nature indeed serves as an environment for the liberation of 
souls. The acit- jagat is devoid of consciousness but it exists for a conscious subject. The universe of the 
living and the non-living is an eternal cyclic process, with Pralaya and Sristi alternating with each other. In 
Pralaya world remains latent as a real possibility and Sristi is the actualisation of what is possible. Matter 
and soul remain in Isvara in a dormant form. They manifest when the will to create arises in Him. And then 
thesubtle matter evolve minto gross and the individual souls too assume bodies as per their dharma and 
adharma. 
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AnandaTirtha — Madhvacarya, holds that Isvara creates the world out of Prakriti in which hetero- 

geneous principles are located in a subtle form. 
3. Isvara— Samkara refers to the Almighty Iswara as Brahman. Acarya refers to Brahman at two level. 
One in purely philosophical sense this Brahman is Nirguna-Nirakara ie. devoid of form and attributes 
which functions on the Paramarthika level. The other at the mundane level ie. the Vyavaahirika level — 
Saguna-Saakar where it is endowed with form and attributes. This is basically to invest every human with 
Brahmagnyna catering to their complex of understanding and driving in the essential teaching of Advaitam 
— Sarvam Brahmamayam. According to the vyavaharika stand, God is the creator of this world, he sus- 
tains it and is its ultimate destroyer. “He alone exists, from Him everything evolves, in Him everything 
sustains and finally everything is absorbed back in Him.” To make this concept clear, let me illustrate it with 
the example ofa lotus leaf and the water drop within it. The lotus leaf stems from the pond. It rests on the 
waters of the pond, a drop of water from the pond blown by gets accumulated and appears as being 
separate due to the separating boundaries of the lotus leaf. But when the leaf degenerates, the drop merges 
with the pond water — inseperable, total identification. The water is the Atman, the lotus leaf stands for the 
body which stems out from Brahman, yet behaves as separate and finaly merges back into its source and 
the encased water drop attains re-mergence. God is the Omniscient and the Omnipotent cause. According 
to Sankaracarya, He is not only the efficient and material cause but also the intelligent cause. He is free 
from all sins. Nothing clings to Him, He is intangible and ever shining. He assumes all modifications and 
transformations due to MAYA and the individual soul sees, feels, experienes all this due to Avidya. God 
has no purpose for creation, because all His desires are fulfilled. Brahman in a sense becomes the world 
without loosing His transcendence. 

According to Ramanujacarya, God is the only entity. Everything exists within Him as parts — the cit 
or conscious souls and the acit or the insentient world. There is nothing outside of Him. This body is 
created by God and Hes its self. He is the material and efficient cause. He modifies himself into this world 
enters into all beings and remains as the indweller and according to the nature of the substratum, is active 
or dormant. Though He indwells, yet He is unmaligned, untouched by the feelings and reactions of the soul 
and of the external world. He creates this world sportfully — Liilaya. He posses a divine form peculiar to 
Himself not made of the stuff of Prakriti or Karma. He is a combination of energy, strength, might, wisdom, 
valour and all noble qualiies. Wherever it is stated that He is devoid of qualities, it means He is devoid of 
negative qualities. He is endowed with a pleasant personality — He is VISNU —- NARAYANA. The central 
idea of Visistadvaita is that God is the life of All Life. It lays down the path of Bhakti and Prapatti as means 
to the means attainment of the Eternal Bliss. He is Visnu and stays at vaikunta surrounded by His Vibhutus 
and served by the Nitya Suris. The ideal is to attain the world of Narayana and the enjoyment therein under 
His aegis of perfect freedom and bliss. 

Madhvacaya or AnandaTirtha puts forth the view that God or Brahman is SARVOTTAMA and 
refers to Himas Para or Parama. It is therefore not one among the many truths but, It is The Truth which 
includes all and transcends all. Brahman is the giver of reality in all its aspects. According to madhvacarya, 
God, Jiva, Jagat are eternally distinct from each other. Jiva and Jagat though eternal are subordinate to 
God. God is an independent Principle( Svatantra-Tattva ) whereas, Jiva and Jagat are dependent prin- 
ciples ( Asvatantra, Paratantra ). This philosophy believes in BHEDAPANCAKAM - Five eternal dis- 
tinctions — Jiva and Isvara , Jagat and Isvara, Jivaand Jagat, Jiva and Jiva and Anu and Anu. Madhvaacarya 
belives in one God, in existence of a different and distinct world and multiplicity of souls. God is free from 
all blemishesand endowed with all auspicious qualities. He is not limited by His qualities. He is identified 
with Visnu and Lakshmi is His creative principle and is ever free — NityaMuktaa, Aksharaa. Visu resides in 
Vaikunta. Visnu is beyond these limitations of qualities and attributes. Visnu is endowed with indepen- 
dence, Strength, Knowledge, Bliss etc... He is Only the Efficient cause of this variant and vibrant universe 
and Not the material cause. He is the Antaryami or the indwelling controller. Aacarya holds the view that 
God creates, the world out of Prakritiin which heterogeneous principles are located in subtle forms. The 


18/ M.A. - Yogashastra - Paper-2 - Fundamentals of Indian Philosophy 


souls though eternal totally depend upon God. Liberation can result only by the grace of the Lord which 
can be obtained by devotion and worship of Visnu. 

4. Avidya — Acarya Sankara belives that the jiva, through ignorance considers himself limited and sees all 
diversity in the world. The cause of this delusion is the veil of Maya which covers his thought and vision. It 
is Avidya which is the prime source of this samsara. It is beginning-less and endless. it is specific to every 
individual soul. It is actually the Avidya that drags the individual into the samsara which is actually non- 
existent. Liberation depends on the overcoming of this ignorance. When his realisation dawns the Jiva, the 
Jagat and the jagadisvara all merge as one. Liberation depends on the realisation of this ultimate truth. That 
is man should have clarity in thought and vision — there is nothing which exists, all that is is Brahman alone. 
For this Sankaracarya prescribes thepath of Sadhana-catustaya — to attain union of thought and vision. 
The concept of avidya isrefered to as Anirvacaniya or inexpliciable. 

According to Ramanujacarya, Avidya is endless and eternal. Divine grace will shatter this and 
ensure right knowledge. The means for this are faith in the scriptures and devoyion and belief in the Aaryas 
and the Alwars. Possible by Niskamya-karma and bhakti. 

According to Madhva, the prime source of samsara is Avidya. The quantum of avidya varies from 
individual to individual and there are many factors affecting it. It is one of the twentyfour tattvas accepted 
by the Dvaitacarya. Two principal apects to it — it obstructs from man the true nature of Isvara and the true 
nature of its self. The way of overcoming this is through the correct knowledge attained by reading the 
scriptures and the grace of Isvara. 


1.5 Summary 


The nine systems are the ways of understanding the concept of sentient life in relation with the 
apparently insentient matter and relating the two with the Maker who is beyond the world domain yet 
exists within everything. The systems do not merely speculate. They lay down the methods which are 
tested scientifically using the apparatus of philosophy. The process is carefully recorded, debated and a 


systematic form is given to the particular “system of philosophy.’ 


1.6 Glossary 


1. Sutra —Aphorism, refers to short string like statements. They contain the essence of philosophy, the 
answers to all philosophical queries. Independently they appear ambiguous and obscure in meaning like 
strings. Each system has their own set of sutras. 


2. Acarya, Muni-— Refers to the teacher of the branch of system of particular thought in philosophy. The 
Acaryas interpret the obscure Sutra and give Artha or meaning to it. They are also known as Bhasyakaras. 
Each system has their own Acarya-parampara. This ensures that there is no variation in the thought. Of 
course there are variations when two illustrtious disciples, interpret the Bhasya or the teaching of the same 
Acarya differently. 


3. Bhasyas -The explanation, illustration given by the Acarya are known as Bhasyas. They use different 
technical devices for this. The Bhasyas contain, two things — highlighting the superiority of their philosophy 
—Mandana and criticisim of the opponents philosophy by pointing out to their flaws, their shortcomings 
etc.. known as Khandana. The Acaryas interpret the Sutras and give shape to the thought contained in the 


ambiguous sutras. The Acaryas preach using different illustration to explain their thought processes. 
1.7 Anser to Questions (MCQ) 


1.Theother name of the Caravaka system of Indian philosophy is> Jaina, Vedanta, Lokayata ,Shunyavada 
2. The system which believed in the non-plurality of souls is > Baudddha, Advaita, Samkhya, Yoga 
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3. The system of thoughts which appealed to the masses because of its practicality was >Caravaka, 
Mimamsa, Nyaya , Vedanta 

4. The system of philosophy which believed in 24 tattvas is > Vaishesika, Nyaya, Yoga, Samkhya. 

5. The philosophy which believed in Shunyavada is > Jaina, Bauddha, Yoga, Vaisesika. 

6. the System of Philosophy which emphasised in the eternality of Karma is > Lokayata, Nyaya, Samkhya, 
Mimamsa. 

7.The Philosophy which believed in the eternity of atoms was propounded by >Kanada, Gautama, 
Badarayana, Patanjali. 

8. Dvaita is a system which falls under the ‘ ’ system of philosophy — Nyaya, Vedanta, Mimamsa, 
Samkhya. 

9. The greatest propagator of Advaita Vedanta was Acarya > 

Sankara, Gautama, Ramanuja, Kanada. 

10. The concept of “Shesha-Sheshain’ finds place in the * 
Visistadvaita, Vaisesika. 


’ system of philosophy > Jaina, Advaita, 


1.8 Reference Book 


1. The Cultural Heritage Of India Vol.1 & 3 
Pub. The Ramakrishna Mission Institute Of Culture Kolkata Reprint 2007 (vol 1) and Reprint 2003 
(vol 3) 

2. The Essentials of Indian philosophy by m. Hirianna. Pub. MLBD, Reprint 2015 

3. The wonder that was India by A.L.Bhasham Pub. Picador, 3rd Revised Edition 2004 

4. What is Advaita ? By P. Sankaranarayanan Pub. Bhavans Book University, Third Edition 1999 


1.9 Question Bank (Long and Short) 


Long Questions 

1. Explain the philosophical difference between Baudha and Jaina systems of philosophy. 

2. Explain the concept of Jiva in the Nyaya and Vaiseshika systems of philosophy. 

3. What is the difference between the Astika systems and the Nastika systems with regard to a) Isvara b) 
Jagat. 

4, What are Pramanas. Explain the validity and acceptance of the different Pramanas used in the various 
systems of Philosophy. 


Short Questions 
1) Explain the following terms — a) Parinama-vada b) Vivarta- Vada 
2) Explain the following Pramanas — a) Shabda b)Anumana __c) Pratyaksha 


3) Define Vedanta and explain any one system of vedanta with respect to — a) Jiva, Jagat and Isvara 
4) Write short notes on— 

a)Pramana __b) Astika systems c)Nastika systems 

d) Bhasya e) Sutra f) Acarya 
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UNIT-2 


2. Concept of Prama and Pramana Pramana 


2. Concept of Pramana 


2.1 Preface 


Pramana one of the very important topics discussed in Indian philosophical systems. Literal meaning 
of Pramana is — ‘instrument of valid knowledge’. Study of Pramana topic helps us in understanding so 
many questions like, ‘what are the different ways of getting knowledge?’; ‘how to differentiate between 
valid and invalid knowledge?’ ; ‘which elements participate in the process of knowledge?’ ; “whether senses 
are the only means of getting knowledge?’; ‘can scriptures be considered as valid source of knowledge?’ ; 
‘how to know the validity or invalidity of knowledge?’ etc. 

Analysis of Pramana-s is called as ‘epistemology’ in western philosophical tradition which is one 
of the major areas of study in philosophy. 

All Indian philosophical systems (astika and nastika both) discuss the concept of Pramana in 
detail. Still, nyaya-darsana is highly appreciated for its views regarding Pramana. Scholars of nyaya- 
darsana have pondered upon the subtle areas of this topic and they have written hundreds of scriptures 
explaining the core areas of Pramana concept. Due to this contribution of nyaya-darsana, it is also called 
as ‘Pramana-sastra’. 


2.2 Objectives 
1. Understanding the basic concepts regarding Epistemology (means of knowledge) in Indian 
Philosophical System 


2. Studying and comparing the views of various dartianas regarding the same pramaGa 

3. Understanding the relationship between the prameyas (objects of knowledge) and pramaGas 
(means of knowledge) 

4. Studying Indian system of Logic, syllogism and fallacies 


2.3 Prama 


Definition of “prama’ is qarel A SAT |’ Valid knowledge is prama. In Sanskrit, jfiana is a general 
term. Any kind of knowledge is called as jana, may that be partial or complete, direct or indirect, valid or 
invalid. But, only valid knowledge is regarded as prama. Knowledge is considered to be valid when it 
covers the real nature of the object. 

According to general discussion in darsana-s, knowledge can be of three types — 

° Experience (31444) — Unique experience of object is called as anubhava. Here, the word unique is 
mentioned to denote that it is not memory of the object that is already experienced. Object which is 
being experienced can be known or unknown; but when the experience is different each time, it can 
be called as anubhava. For example, ‘this is pot’. 

¢ Memory (eatct ) — When object experienced before is again remembered, it is called as memory. For 
example, ‘I saw pot yesterday’. 

° Recognition (aa) — Combination of the experience and the memory of the same object is called 
as pratyabhijiia. For example, ‘person standing in front of me is the same who was my schoolmate.’ 
In this knowledge, ‘the person standing in front of me’ is anubhava and ‘he was my schoolmate; is 
smrti. Therefore, this combination is called as pratyabhijna. 

Out of these three types of knowledge, some darsana-s accept only anubhava as valid knowledge 
and some accept smrti also valid knowledge. Some darsana-s do accept pratyabhijha as a different 
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category of prama and some include it in anubhava and smrti. 
By using the word 42 _ in the definition of prami, invalid knowledge (32M HM) is excluded 
from it. Invalid knowledge can be of three types — 
* Doubt 814 - In doubt, knowledge about the nature of object is uncertain. Two or more possibilities 
are considered. For example, ‘is this a statue or a real person?’ 
° Illusion fava - In illusion, without knowing the true nature of an object, one perceives some 
illusionary object instead of it. For example, having perception of snake instead of rope. 
¢ Hypothetical reasoning ae - When logic is not based on proper facts, it gives false knowledge. For 
example, ‘where there is smoke, there is fire’ this is valid inference because it is proven to be correct 
for all the instances; but ‘where there is fire, there is smoke’ is not valid reasoning, because it is 
proven false at some instances. For example, the fire can be ignited with LPG in the kitchen but there 
is no smoke. 
To summarize, only valid knowledge is called as ‘prama’ and the instrument of valid knowledge is 
called as pramana. 
Pramana-s are divided into some categories according to their nature. There are different opinions 
among Indian systems of philosophy about the number and nature of Pramdna-s which can be understood 
with the help of following chart — 


1. Wea / 8 Perception 

2. ASA Inference 

3. Mee /STTH / ATAATA Verbal testimony 

4, dA Analogy 

5.  sratate Presumption / Implication 

6. wares Non-apprehension/ Non-existence 


These are six pramdna-s discussed in darssana-s but all darsana-s does not accept all six 
pramdna-s. Pramana/s accepted by each darsana are mentioned below — 


System of Philosophy Accepted Pramana 
Carvaka 1 
Vaisesika, Bauddha 1,2 
Samkhya, Yoga jae 
Nyaya 1,2,3,4 
Prabhakara Mimamsa 1, 2,3, 4, 5 
Bhatta Mimamsa, Vedanta 1, 2,3, 4, 5,6 
Jain wera, wa 


(Please note that numbers mentioned in the chart are the numbers of pramana-s mentioned above. For 
example, | for pratyaksa, 2 for anuméana etc.) 


2.4 Etymology of the word ‘Pramana’ 

The word ‘pramana’ is combination of three elements — ‘pra’ (prefix = upasarga) + ‘mah’ (root 
verb = dhatu) + ‘lyut’ (suffix = pratyaya). Meaning of the root verb ‘mah’ (ATS) is ‘to measure’. Here, the 
meaning of ‘pra’ is superior or valid; meaning of ‘mai’ is ‘to know’ or ‘measuring through senses or 


intellect’; and the suffix ‘lyut’ denotes that it is the instrument. Thus, the etymological meaning of ‘pramana’ 
is — ‘the instrument of valid knowledge’. 
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Definition of Pramana 


Common definition of pramana accepted by all darsana-s is wala aa sft SAMA — “By which 
one can acquire valid knowledge’. Apart from this, another popular definition of pramana is WATHUT 


SAT. The most effective cause (karana) of valid knowledge (prama) is called as pramana. 

Many causes are required to produce one particular effect. For example, clay, water, wheel, 
potter etc. causes are required to produce the pot. All these causes can be called as karana; but in spite of 
having presence ofall of these causes, pot cannot be produced unless and until union of small particles of 
clay does not happen. Therefore, samyoga (union) of clay particles can be considered as karana. The 
most effective cause is called as karana. Similarly, many causes (karana) are needed for attaining knowledge. 
Out of many causes, the most effective cause is regarded as karana of prama (valid knowledge) and it is 
called as pramana. 

To understand this definition we have to become familiar with some other terms - 

Whenever one is getting knowledge of any object, four elements are involved in that process — 

1 Knower (SATd1/ Sd), 

2. Object of knowledge (744/34), 

3. Knowledge (JAT/31M); and 

4. Instrument of knowledge (WAM /3TAaTeA). 

For example, the person is getting knowledge of the pot which is in front of him. In this process of 
knowledge, four factors are as follows — 


(1) Person is the ‘knower’, (2) Pot is the ‘object of knowledge’, (3) ‘knowledge’ of the pot is 
being acquired, and (4) Eyes are the ‘instrument of knowledge’. 


2.5 Pratyaksa Pramana 


2.5.1 Nyaya, Vaiseshika DarSana-s - 

Pramana concept of Nydya and Vaisesika darsana-s is more or less same. 
Definition — 

STATS TATU eae Instrument (karana) of direct (saksatkari) valid knowledge (prama) 
is called as pratyaksa pramana. Direct knowledge is one which is produced by sense-organs (indriya-s). 
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In Sanskrit, the knowledge obtained by senses is also called as pratyaksa and instrument of that knowledge 
is also called as pratyaksa. In other words, pratyaksa word denotes prama and pramana both. 

According to Nyaya darsana, indriya-s (senses) are six in number; hence the perception can also 
be of six types — 


Paros’ wm Noe SOSCS~*dSC SC” 


Ae Tere mW Mind WG, Ga &. 
Pleasures and pains etc. 


Among these sense organs, first five are external (aTeeafSa) and mind is internal sense organ 


(stati feat). 


2.5.1.1 Process of perception — 


Tost TAT - 


| = | [se] | ee | | “or | 
eI Wea a AEEHTE BF 


The Self (atma) comes in contact with the mind, the mind with the sense-organ and the sense- 


organ with the object. When sense-organ and object come in contact, indeterminate knowledge (Fifsenct 
3M) arises in the first moment. This knowledge is like that of small child or animals and birds. This knowledge 
is the pure knowledge of only object. This knowledge is free from any other identification such as name, 
generality, quality and action. For example, pure knowledge of pot object (31 /AXI) can be called as 
itncis 3. 

After having perception of the pure object, when the person identifies the same object along with 
various other properties, then it becomes alaaets WA. For example, 'pot' name (474) given to that 
object, or 'potness' as a generality / category (aif), brown’ as a colour &4 (1) or ‘carried by somebody’ 
as an action (fT). Another example is — one observes Devadatta, a fat boy running on the ground. When 
identification of name — Devadatta, category — boy, quality — fat and action — running is included in the 
knowledge, it is called as facts SI. 


Whenever one perceives the object, pure knowledge of object arises in the form of 'this is something" 
in the first moment and then in the next moment, any of these four properties can be identified with the 


object. Only afaaner I is useful for the convention (Adel). 
After obtaining determinate knowledge aleaneth TA, knowledge of rejection I, acceptance 
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SUE or indifference 34a arises. When one feels that this object is not useful for me right now, then 
arises the knowledge of hana. If one finds it useful, then arises the knowledge of upadana. If one is not 
much concerned with the object, then arises the sense of indifference. For example, when one is hungry, 
one will have the knowledge of upadana when he observes the food. After being fully satisfied, one will 
have knowledge of hana for more food. One will have the feeling of upeksa for anything one is not concerned 
with. 

As mentioned earlier, contact of Self, mind, senses and objects is essential for perception. Out of 
these four, contact of senses and object is most important for pratyaksa knowledge. Therefore, Nyaya 
darsana has explained the concept of sannikars (contact of senses and objects) in details. 

(Note:- It is expected that student should be familiar with the concepts of samyoga (one of the guna-s) and 
samavaya (one of the padartha-s) accepted in Vaisesika darsana. Concepts of samyoga and samavaya 
can be covered in jiva-jagat topic which is part of another unit of the same paper.) 


2.5.2 Sadvidha-sannikarsa 
The contact of senses and objects can be of six types — 


1. ar (conjunction) - When pot is perceived with eyes (A&-Uc), contact of pot and eyes is samyoga. 
Pot and eyes both are substances and are independent entities. So, their relation is samyoga. 


- Se > 
Wal (RET) (3a) We (Kea) 
Eyes (Substance) Pot (Substance) 


2 aaa Aaa (intimate union with the conjoint) - When the form or colour inherent in the pot is 


perceived with eyes (4&%- Yee), then the relation of colour and eyes is samyukta-samavaya. Colour is 
quality and the pot is substance. Colour exists in the pot with samavaya sambandha and pot has samyoga 
with the eyes. Therefore, relation of eyes with the colour existing in the pot is samyukta-samavaya. 


an ec (ara) 
~ > 
wel (Fe) (war) We (7a) 
a: ART — Aad —AFAMT (intimate union with the intimately united with the conjoint) - When form- 


ness or colour-ness as a category of form/ colour of pot is perceived with eyes (A&— SIce), then the 
relation of colour-ness and eyes is samyukta-samaveta-samavaya. Rtipatva (colourness) is category (jati) 
existing in colour with samavaya sambandha. Colour is quality existing in the pot substance with samavaya 
sambandha. Pot has samyoga with the eyes. Therefore, relationship of eyes and colour-ness is samyukta- 
samaveta-samavaya. 
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4. ala (intimate union) - When sound is perceived by ear (ait — 3182), relation of sound and ear 
is samavaya. According to Nyaya darsana, Srotra (sense that perceives sound) is nothing but the space in 
the ears. AkaSa (space) has samavaya relation with the sound. So, even the space in the ears also has 
samavaya relation with the sound being heard. 


ate (XT) —— — => eee (AT) 


(WaaTs) 


Ss. Aad — FAA (intimate union with the intimately united) - When sound-ness as a category is 
perceived by Srotra (414 — 3eeea), then the relation of sound-ness and Srotra (sense that perceives the 
sound) is samaveta-samavaya. Sabdatva (sound-ness) is category (jati) existing in sound with samavaya 


sambandha and sound also has the same relation with srotra. Therefore, the relation between Srotra and 
soundness is samaveta-samavaya. 


a 
a 

waaa-araTy — ,7 (ara) 
_ ¢ 

_ £ 

amt — — — —> weg 


(waar) 


6. fasts — faster - 81a (connection of the attribute with the subject) - When absence of the pot is 
perceived on the floor with eyes (4&— yet Yella), then relation of eyes and the absence of the pot is 
visSeasya-visesana-bhava. There is samyoga between eyes and the floor. ‘Absence of the pot’ is attribute 
of the floor. So, floor is visesya (noun) and ‘absence of pot’ is visesana (adjective). 
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2.5.3 Samkhya Darsana- 

The definition of perception given in Samkhyakarika is Uftfasa-searaearat eA. Perception 
(3B) is ascertainment (ST14aT41) of each respective object cafafasa) (by the senses). The word Haas 
determinate / definite knowledge and it is attribute of buddhi (intellect) according to Samkhya darsana. By 
using the term Haat, doubt is excluded; by using the term fava (real object), illusion is excluded 


because object of illusion is 3fersa (unreal object); by using the term Sd, other pramana-s such as inference, 
verbal testimony etc. are excluded. 

When senses come in contact with objects, then tamoguna is suppressed because of the sattvika 
nature of senses. Then, intellect reaches to the object through senses and takes the form of object. This 
modification of intellect in the form of object is called as vrtti. Senses are considered as doors though which 
intellect reaches to the object as it has been said in Samkhyakarika (35) — 

TTPO Fhe: Ga frrarated FAT | 

werd fafa peor garit carerfer starter | 

Though, intellect is having predominance of sattva quality, it is effect of Prakrti and is acetana 
(non-conscious). Buddhi can take form of the object but it itself cannot have knowledge of it. Purusa 
(ability to know in Samkhya) is the only conscious element. There is ability to know in us whichis called as 
purusa in the Samkhya and instrument of knowledge is buddhi. These two are completely different but 
they are perceived to be one. When knowledge is acquired, buddhi comes in contact with object and 
takes form of the object which is called as vrtti. Purusa gets knowledge of the vrtti of buddhi. 

In the process of knowledge, internal sense (31-d:T) is more important that external senses 
according to Samkhya. External senses only suppress tamoguna but internal sense ascertains the nature of 
the object. Along with external senses, three types of internal senses are involved in perception and their 
functions are different from each other. 

In the process of getting knowledge of any object, four factors are involved. They are — 
indriya-s (senses), manas (mind), ahamkara (I-ness) and buddhi (intellect). Senses observe the object 
which is in contact with them. Then, mind identifies (samkalpa) the object on the basis of previous knowledge. 
Ahamkara measures the object from all the sides (abhimana) and gives suggestion whether to leave the 
object (hana) or to take the object (upadana) or to be indifferent (upeksa). Ahamkara is always concerned 
with the self. Suggestions given by ahamkara are not perfect all the times, but it decides what is good for 
the self in that particular situation. Action of thinking from all the sides in favour of the self is called as 
abhimana. On the basis of suggestion given by the ahamkara, buddhi takes the final decision. 

These four functions can work simultaneously or individually one after the other in the cognition 
process. 


2.5.4 Yoga Darsana — 

Maharsi Patafjali has not explained the process of perception in the sitra-s. The definition of 
pratyaksa pramana (perception) mentioned in Vyasabhasya is — 

BfegAToTethal (Through the channel of external senses) FAST (of the citta) TATETRE TT (comes 
in the contact of external objects) defers (and citta takes the form of object; and) AMAR aster saeT 
(among general nature and specific nature of object) ARISTA (focuses on the specific nature) 
ald: (such modification of citta is) Waa SAT (perception). 

In short, citta reaches to the external object through senses and takes the form of object. This 
modification of citta in the form of external object is called as vrtti. Any object has two attributes — general 
(samanya) and particular (visesa). For example, pot object has potness as a general attribute which is 
present in all pots in the universe. In perception, 'potness' in general is not focused but nature of that 
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particular pot is focused. 

Similar to Samkhya darsana, Yoga accepts purusa is knower and citta is instrument of knowledge. 
According to Nyaya darsana, senses are considered as most effective cause (karana) for perception but 
according to Yoga darSana, vrtti of citta in the form of object is considered as the most effective cause for 
perception. 


2.5.5 Vedanta Darsana — 


(Note: - It is expected that students should have knowledge of concept of three types of satta discussed 
in Vedanta Darsana. Three types of satta will be discussed as part of jiva-jagat concept included in 
another unit in the same paper.) 

Brahman / Caitanya is the only ultimately real and eternal element according to Advaita Vedanta. 
Dualities being perceived in the universe are due to maya (power that conceals the reality and creates 
some other imaginary form). Senses, mind, objects etc. involved the process of perception are part of 
vyavaharika satta (conventional reality) but Brahman, ultimate reality having nature of existence, knowledge 
and bliss is all-pervasive and existing in each and every object in the universe. According to Vedanta, there 
can be two types of pramaana-s, namely, one which give knowledge of vyavaharika objects (jagat) and 
another which gives knowledge of paramarthika object (Brahman). Complete knowledge of Brahman is 
possible only by realization and it can be only pratyaksa. Knowledge of worldly objects is possible by 
different pramana-s which are explained here - 

According to Vedanta, there are three elements in the process of perception — f49a (object), 
SAM (instrument of the knowledge) and WATd (cognizer). Brahman/ Caitanya is all-pervasive and it is 
present in all these elements. Caitanya in the object is called as fasa-sakea-se, caitanya in vrtti of 
citta is called as FAM-3tafeoA-AR and caitanya in A-d:hU is called as SAII- Sareea ad. 
The word 3taf=4 means limited or confined. 

When citta through the channel of senses reaches to object, it takes the form of that object; that 
modification of citta is called as vrtti. When citta reaches to the object and takes its form, then caitanya 
in object and caitanya in vrtti becomes one. Oneness of caitanya in object and vrtti of citta is cause for 
direct knowledge (pratyaksa jana). When caitanya of object and antahkarana (citta) become one, 
then object becomes perceptible (pratyaksa). Thus, Vedanta explains two types of pratyaksata — one is 
for knowledge and the other is for the object. 

Brahman is present in each and every object and nature of Brahman is cit (knowledge) itself; but 
vrtti of citta is necessary. Because, ajfidna (ignorance) conceals the true nature of object. Vrtti of citta 
removes the ignorance of the object which results to the oneness of caitanya in vrtti as well as caitanya in 
object and then object is perceived. 


2.5.6 Mimamsa Darsana — 

Mimamsa darsana emphasizes on the different types of rituals explained in Veda-s. Pramana is not 
the major topics discussed in Mimamsa. So, Concept of perception in Mimamsa resembles to that of 
Nyaya darsana. There are two sects in Mimamsa — Bhatta Mimamsa and Prabhakara Mimamsa. 

Bhatta sect defines perception as — 4 aay Ie Siesareri aq gfe ad Wears | When 
person’s senses come in contact with present and valid objects, then knowledge arising in intellect is called 
as perception. By using the term 4d invalid forms of knowledge, such as illusion, doubt etc. are excluded. 

Prabhakara sect defines perception as — Ala. wetter: wcatetA| Direct experience is perception. 
According to this sect, one not only gets knowledge of object in the perception, but one also acquires the 
knowledge of knower and knowledge of knowledge. For example, the form of knowledge cannot be only 
as - ‘this is pot’ but it will always be in the form of - ‘I am getting knowledge of the pot’. There will be 
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awareness about I (knower), pot (object) and knowledge. 
The process of perception is same as accepted in Nyaya darSana. 


2.5.7 Bauddha Darsana — 

There are four different sects of Buddhism and their approach is different than each other — 
1. Madhyamika — This sect believes that jiva and the universe are Sunya. Sunya means something which is 
beyond sat (existence) or asat (non-existence) categories and something which cannot be explained in 
words (anirvacaniya). This sect accepts the bhavana of ‘Everything is Shunya’ completely. Therefore, 
according to this sect perception of any object cannot be regarded as valid or invalid perception as 
everything is beyond sat and asat categories. 
2. Yogacara — This sect believes that external objects in the world may be regarded as stunya but mind 
(vijndna) should be considered as real. Whatever objects we experience in dreams are not present in 
reality but they are imagined by our own mind. Similarly, in waking state also whatever objects we perceive 
are just creation of mind and they do not have any real existence. 
3. Sautrantika — This sect accepts the existence of jiva as well as of external objects in the world. Sautrantika 
scholars accept that external objects are not perceptible but only subject to inference. 
4. Vaibhaasika — This sect accepts existence of jiva and also of jagat. They also accepts that external 
objects can be perceived through pratyaksa pramana. 

The definition of perception according to Bauddha dargana is “Ad Waal HeH-SSA AWA,’ 
The valid knowledge (abhranta) devoid of imagination (kalpana-apodha) is perception. Here, the word 
kalpana refers to determinate knowledge (savikalpaka jana). Nirvikalpaka jhana (knowledge of the pure 
object) which is devoid of imaginations such as name, category, quality and action can only be considered 
as valid according to Buddhism. When one imposes various identities on the object, it becomes imagination 
of our mind which is mentioned as kalpana in the definition. For example, pure object (flower) is perceived. 
When we identify the pure object as a flower (by adding a name 'flower' to the pure object), it becomes 
imagination because actual object has no connection with the name ‘flower’. The word ‘flower’ is completely 
human imagination and identification of the term ‘flower’ with that object is also human imagination. 
Therefore, when only pure object is perceived that only becomes valid knowledge. In short, only nirvikalpaka 
jana is valid and savikalpaka jiiana is not valid. When one perceives the object in the first moment, 
knowledge of first moment is always nivikalpaka jana and in the second moment it becomes savikalpaka. 
Ksanikavada (theory which says all objects are momentary) is accepted in Buddhism. Every object exists 
only for one moment. So, only the knowledge of pure object acquired in the moment in which the object 
is existing, is considered to be valid. 

The word ‘abhranta’ in the definition means free from wrong knowledge. Bhranti means illusion 
and abhranta means the knowledge that is free from illusion. 
(Note:- Please refer to pratyaksa pramasa of Nyaya to understand nirvikalpaka and savikalpaka 
jiiana.) 
2.5.8 Carvaka Darsana — 

Philosophy of Carvaka darsana can be understood with the help of secondary sources because 
original texts of this darsana are not available. Caarvaaka darssana accepts only pratyaksa pramana but 


there is specific discussion about the process of acquiring knowledge through senses. Knowledge acquired 
with the senses is called as perception. It should have following three qualities - 


aac - Knowledge should be valid 
fAafvadea - It should be definite / determinate knowledge. 
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sTafeeraca - It should be unambiguous / free from doubts. 
2.6 ATA Inference 


The word ‘anumdana’ is combination of anu (prefix) and man (root verb). Anu means ‘one that 
follows’ and ‘man’ means to measure or to know. Knowledge that follows previously acquired knowledge 
is called as anumana. One cannot infer completely unknown object. The object which is previously known 
in some or the other form can only become object of inference. 


2.6.5 Nyaya , Vaisesika DarsSana-s — 


Definition of anumana is feorerarast: SFA | Consideration of an indicatory mark is inference. 
The process of inference has following steps and can be explained with the example of smoke and fire — 
1. Vyapti-jiana (Knowledge of invariable concomitance) — 

A person observes smoke and fire together at various places like kitchen, fireplace, yajfia etc. and 
ascertains the relationship of smoke and fire. This relationship of always being together is called as vyapti 
(invariable concomitance). This knowledge of vyapti can be acquired with the help of positive and negative 
instances that one comes across. 

Anvaya - Relationship of smoke and fire which can be expressed in the form of positive statement 
is called as anvaya. The form of anvaya is like, ‘where there is smoke, there is a fire as in kitchen, 
fireplace etc.’ 

Wyatireka — Relationship of smoke and fire which can be expressed in the form of negative statement 
is called as vyatireka. The form of vyatireka is like, ‘where the fire is not present, there smoke too is not 
present, as in river, lake, ocean etc.’ 

Knowledge of vyapti can be acquired with the help of examples where smoke and fire are present; 
and with the examples where both are not present. Sometimes, knowledge of vyapti is also possible by 
having knowledge of any one of them. After getting the knowledge of vyapti - 

2. Paksa-dharmata-jfana (Knowledge of presence of hetu on paksa) 

A person who has acquired the knowledge of vyapti goes for outing one day; and observes the smoke 
coming out of a mountain. (Here, mountain is called as paksa — the place where object is being inferred. 
Smoke is called as hetu or linga — reason or cause with which the fire is being inferred. ) Existence of 
smoke (hetu) on the mountain (paksa) is called as paksa-dharmata. Knowledge of smoke on the mountain 
reminds the relationship of the smoke and the fire and a person recalls the vyapti. 

3. Paramarsa (Combination of vyapti-jfiana and paksa-dharmata-jhana) — 

After remembering relationship of smoke and fire seen together at many places, then arises a 
knowledge which is combination of vyapti-jiana and paksa-dharmata-jnana. One attains unified knowledge 
of smoke on mountain and knowledge of relationship of smoke and fire. Nature of this unified knowledge 
is — ‘Smoke which has invariable concomitance with the fire is present on the mountain’. This knowledge 
is called as paramarsa or liiga-paramarSa (consideration) and the same is called as anumdana. This anumana 
is the instrument for anumiti which is final knowledge resulting from the whole process of inference. 

In short, steps of inference are mentioned below with the examples — 
¢ \Wvyapti-jnana — Where there is smoke, there is fire, as in the fireplace. 
¢  Paksa-dharmata-jiiana — Smoke is there on the mountain. 
¢  Paramarsa - Smoke which has invariable concomitance with the fire is present on the mountain. 

e  Anumiti — Fire is there on the mountain. 

When the statement of inference is mentioned in the scriptures, it is presented in a specific format 
as given below _Udal aera, BAarald FAT Aelta: | The mountain has fire, as it has smoke, as in the 
kitchen. 

In such sentence, paksa (mountain) -> sddhya (fire) -> hetu (smoke) -> drstanta (kitchen) are 
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presented in a sequence. 

Necessary conditions for the inference — 

1. One who has knowledge of invariable concomitance can only infer. Without having knowledge of 
vyapti, anumana is not possible. 

2. The object being inferred should not be known through other sources. For example, if the fire is 
visible, then there would be no scope for inference. It is known with the help of senses (pratyaksa 
pramana). 

3. Only knowledge of vyapti is not sufficient, but remembering vyapti at the time of inference is also 
important. Otherwise one who cannot remember vyapti after observing the smoke on the mountain 
cannot infer the fire there. 


2.6.5.1 Two types of inference — 


ie IA-3AA Inference for one’s own self— The process of inference mentioned earlier is for one’s own 
self. 
2. WIel-SqaA Inference for someone else — One who has inferred a particular object and wants to 
convey that inference to other person, then he has to explain that anumdna with the help of proper 
sentences. One can convey the knowledge of anumana with the help of five sentences or inductive syllogism 
to convey the inference. They are as follows — 

cst Proposition — Mountain has fire; 

@d Reason — Because it has smoke; 

Sele Example — Where there is smoke, there is fire, as in the kitchen 

3a44 Application — Similarly, this mountain also has smoke 


FTAA Conclusion — Therefore, this mountain has fire too. 


2.6.5.2 Types of Hetu 
Hetu (reason) that helps to infer sadhya can be of three types — 
1. H-qI-AARAT Positive and negative reason - 


ECICIESIIG| {Harald The mountain has fire because it has smoke. 

In this example, smoke is reason. It proves its relationship with fire in positive and negative ways. 
Positive like — Where there is smoke, there is fire, as in kitchen. 

Negative like — Where fire is not there, smoke too is not there, as in river. 

In this example, vyapti in ascertained by observing kitchen as positive instance and river as a negative 
instance. Therefore, smoke is anvaya-vyatireki hetu. 

2. HAA - Bat Only positive reason — 


Be: 31a: wears Pot (object) can be named, because it can be known. 

In this example, the relationship is between prameyatva (ability to be known) and abhidheyatva 
(ability to be named). Something that can be known, it can be given name also. It is found only in positive 
instances and vyapti is ascertained only by anvaya and not by vyatireka. 

Positive like — The object that can be known, can be given name, as table. 

But not negative like — The object that cannot be given name, it cannot be known, such as XXX. If we 
mention something as an example which cannot be given name, it becomes contradictory. If example is 
mentioned, it means that is has a name. 

Positive example as table is found but no negative example is found because all the things in this 
universe are namable as well as knowable. One person may not know the name of all objects but according 
to Nyaya, Isvara knows the name of all objects. Thus, each and every object has attribute namability 
(ability to be named). As there is no negative example, this reason is only positive. 
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3, HAA -SAacl Only negative reason — 


Slat: THAT: STA CATA All beings do have Soul as they have Prana. 
In this example, we do find negative instances as “Where Prana is not present, there soul too is not present, 
as table.’ 

But not positive like — ‘Where there is soul, there is prana like XXX because whichever example 
we find is already included in paksa (jiva). We do not find an example which is not included in the paksa. 
Example should always be different that the paksa; not the part of it. Paksa is “all beings’. If we try to give 
example as dog or cat, they are already part of paksa, i.e. all beings. So, the knowledge of vyapti is 
possible only by observing negative instances in this example. 


2.6.3 Samkhya DarSana - 

Definition of inference given in Samkhyakarika is — 

“ag, Sa feorenferefirgeeny’ - The knowledge which takes place only after ascertaining 
companionship of linga (reason = smoke) and lingi (to be inferred = fire) is inference. 
Inference has three types according to Samkhya — 

1. yaad — Here, the meaning of purva is cause. Inference of effect on the basis of knowledge of cause 
is purvavat anumana; for example, inference of forthcoming rain looking at the dark clouds in the sky. 

2.  3iNad—Here, the meaning of sena is effect. Inference of cause on the basis of knowledge of effect is 
Sesavat anumana; for example, inference of previously occurred rain by observing muddy water 
everywhere in the village. 

a: SaTaAey — By having experience of sample, when one can infer the properties of major group it is 
called as samanyato-drsta anumana. For example, one experience the salty taste of some water of 
the ocean. Then one can infer that the whole water of ocean is salty. 

In the commentary of Gaudapada on Samkhyakarika, lifnga and lingi do not refer to the technical 
terms like reason (hetu) and object to be inferred (sadhya). He interprets linga as any common indicatory 
mark. For example, if one observes a sword, one can infer a warrior who can hold / possess it. 


2.6.4 Yoga Darsana — 


The definition of anumana given in the Vyasa 's commentary on Yogasiitra is as follows — 


FT (object to be inferred) qenmday (in the similar instances) ATA (continue to exist) 
fenders (in the contrary instances) Td: (not exists) Aare (relationship) aeTelava (of that form) 


AATATAMNTI AT (focusing on mainly general nature) ated: (modification of citta is) SSAA (inference). 
In short, anumdna is the vrtti of citta that focuses mainly on the general (samanya) nature of the 

object (for example, fire) that has companionship with the hetu (for example, smoke). That relationship 

should exist in the similar instances (positive instances, like kitchen) and should not remain in the contrary 

instances (negative instances, like river). (Note:- Please read the description of positive and negative 

instances in anumana topic of Nyaya darsana for details.) 

There are three instances — 

1. Mountain where the object is to be inferred is called as subject or paksa. Before inference, there is 

doubt about the existence of fire on the mountain. The mountain, where fire is to be inferred is called as 

subject (paksa). 

2. The place where the object to be inferred definitely exists is called as similar instance or sapaksa (in 

Nyaya darsana) or tulyajdtiya as mentioned in the Vyasa’s commentary. For example, kitchen is tulyajatiya, 

because fire definitely exists in the kitchen. 

3. The place where the object to be inferred definitely does not exist is called as contrary instances or 
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vipaksa (in Nyaya darsana) or bhinnajatiya as mentioned in the Vyasa’s commentary. 

The object to be inferred (for example, fire) should exist in the tulyajatiya (for example, kitchen) 
and should not exist in bhinnajatiya (for example, river). Vrtti of citta in the form of relationship of object 
to be inferred (=fire) with the reason (=smoke) is called as inference. 


2.6.7 Vedanta Darsana — 


Vedanta agrees with most of the things proposed by Nyaya darsana regarding inference; but it has 
different opinions about certain topics, which are mentioned below — 

1. | Nyaya believes that the knowledge of vyapti (invariable concomitance) is possible only after having 
observation of smoke and fire for multiple times. But Vedanta accepts that observing smoke and 
fire multiple times is not really required. If one observes companionship of two things but without any 
fault only once, knowledge of invariable concomitance can be ascertained. 

2. In Nyaya, paramarsa (consideration) is a necessary step for inference because it is combination of 
both—1. knowledge of smoke on mountain (paksadharmata) and ii. knowledge of vyapti of smoke 
and fire. Vedanta accepts that paramarsa (consideration) is not really required. One can infer the 
fire on the mountain without having the knowledge of paramarsa. Independent knowledge of vyapti 
and paksdharmata is sufficient for inference. Their combination in the form of paramarsa is not really 
required. 

3. Positive form of inference (anvayi-anumana) is accepted in Vedanta and not the negative form 
(vyatireki-anumana). 

4. For other’s inference (parartha-anumdana), five syllogism (statements that give knowledge of 
anumana) are not required. Only the set of three is sufficient to convey the inference to the other 
person. Either pratijia — hetu — udaharana or udaharana — upanaya — nigamana is sufficient for 
parartha-anumana. 

(Vedanta has not established any new theory regarding the inference; but they only have different thoughts 

compared to Nyaya.) 


2.6.6 Mimamsa Darshana — 


The definition of inference according to Mimamsa is — Sar WdsasYRy Wenevegald UCM 
seeps ofa: | After knowing the relationship of two objects, when one of them is perceived, then 
existence of other object which is not perceptible by other means is comprehended, that consideration is 
called as inference. 

Inference is of two types — 

1. weaadey - In this type, one ascertains the invariable concomitance of two objects like smoke and 
fire and infers for his own self based on his knowledge. 

2s SATA gE - In this type, one infers totally new thing not experienced before with the help of 
experienced one. For example, one observes someone walking and going from one place to the 
other. On the basis of this observation, when one observes the moon at different positions at the 
interval of time, one can infer that moon also has ability to move. Here, though movement of moon is 
not perceived with the help of senses; but it can be inferred by observing its similarity with the 
movement of the person. 


2.6.2 Bauddha Darsana— 


Bauddha Darsana also accepts the validity of inference but the nature of inference accepted in it 
is little different compared to other philosophies. 
According to Bauddha darsana, knowledge of invariable concomitance is not possible by positive 
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and negative instances (anvaya-vyatireka). Because in anvaya-vyatireka, it is difficult to avoid the faults 
and affirmation of invariable concomitance is possible only in the case of present instances; not of past and 
future instances. So, observation of anvaya and vyatireka is insufficient for the knowledge of vyapti. 

Vyapti can be known with the help of confirmation of tadatmya (identity) and tadutpatti (cause 
and effect). The example of identity is “This is sesame tree.’ In this example, sesame and tree (these two 
different attributes) mark the same object and will always be together. Sesame can never remain without 
tree-ness. Thus, invariable concomitance of sesame and tree is ascertained. In such kinds of example, one 
attribute is less pervasive (=sesame) and another attribute is more pervasive (=tree). Wherever less 
pervasive attribute will exist, more pervasive attribute will also exist definitely. This is invariable concomitance. 
Both the attributes are present in the same object, so it is mentioned as tadatmya (oneness). 

Vyapti can also be known with the help of tadutpatti (cause and effect relationship). One can 
have knowledge of invariable concomitance with the help of five possibilities. This theory is called as 


Garp eit in Bauddha Darsana — 

PRT Sere: Teh STITH: Effect is not known prior to its creation, 
PRI-SIeEY Uf When the cause is available, 

srM-SIAe: Then the effect if available. 

INU - ATIC When the cause is not available, 


pra - SITE : Then the effect is also not available. 
With the help of these five possibilities, one can know vyapti and then infer the object. 


farther 


2.6.1 Why Carvaka does not accept validity of inference — 


Carvaka Philosophy accepts validity of only perception, not of inference. According to Carvaka, 
inference is based on the knowledge of vyapti (invariable concomitance) of two objects and that knowledge 
of vyapti is not possible through any means. Without knowing vyapiti, inference is not possible. 

There can be two types of cause — 

1. wet ata mT (Cause just by its existence) - Some causes can produce the effect only by their 
existence. For example, the Sun can generate heat just by its presence. The Sun can nourish the plants 
just by its presence. 

2. mdata RIT (Cause by its knowledge) - Some objects do not become cause only by their existence, 
but they can become cause only when one gets their knowledge, then only they can produce the 
effect. For example, mobile cannot be the cause for conversation just by its presence; but one should 
know how to operate it. Mobile can be used for conversation only after having knowledge about it. 

According to Carvaka, senses are cause for perception and they belong to the first category of 
cause. Eye is cause for the knowledge of pot. Only existence of eye is sufficient for the perception of pot. 
One should not ‘know the eye’ for having perception. The awareness that I have eyes, is not really required 
for perception. But, vydpti is second type of cause. Only existence of vydpti is not sufficient for the 
inference, but it becomes cause for inference only when one knows vyapti. One who has no knowledge of 
vyapti cannot infer. 

According to Carvaka, knowledge of vyapti is not possible by any means. It cannot be known 
through perception. Perception is of two types — external and internal. External senses are not able to 
ascertain vyapti, because they can only give knowledge of objects which come in their contact. For 
example, one can know about the relationship of smoke and fire which is present before him. There can be 
thousands of smokes and fires in the universe. One cannot have knowledge of relationship of all the 
smokes and fires of the universe. As well as, one cannot have knowledge of relationship of past and future 
smokes and fires with the help of senses. So, ascertainment of vydpti is not possible with the help of 
senses. According to Carvaka, there can be some smoke in the past or in future, which can remain without 
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the fire. Just by observing smoke and fire together at few places, it is not worthy to say that they always 
remain together. Also the internal perception, i.e. mental perception is also insufficient to determinate the 
vyapti, because mind needs the help of external senses for the knowledge. Only through the channel of 
sense organs, mind can reach to the external objects. Mind alone cannot know vyapti of two things. 

Vyapti cannot be known by another anumdna, because that anumdna should also be based on 
some vyapti which is impossible to know by any means. 

Vyapti cannot be known with the help of words (Sabda-pramana), because it is not possible to 
find out whether person giving knowledge of vyapti is authentic or not? Is he/she speaking truth or not? 

Thus, without the knowledge of vyapti, one cannot infer the object and there is no way to confirm 
the vyapti relation between two things. So, inference is not the valid proof according to Carvaka. Whenever 
inference gives correct information, it is just accidental and not having any basis. 


2.7 36¢/ATT FAM Verbal Testimony 


2.7.3 Nyaya DarSana — 


The definition of Verbal testimony is 3TH4TRI Bee! Sentence of trustworthy person is gabda- 
pramana (verbal testimony). This definition includes two terms — Gpta and vakya. One who depicts the 
things as they are, is called as Gpta or trustworthy person — STA&] AMAIA | ATT - Sentence is the 


collection of words having three qualities, namely STHISal (expectancy), Ara (compatibility) and afte 

(proximity / juxtaposition). 

¢  Akdnksa (expectancy) — For the formation of any sentence, two types of words are required. Word 
referring to the action (verb) and word referring to object / person (noun). Only one of these elements 
cannot form the sentence. For example, 'cat dog elephant tiger' (only objects) is not the sentence as 
well as 'goes runs does eats' (only verbs) is also not the sentence. Verb expects an object and object 
expects the verb for the formation of sentence. For example, by saying 'cow' only, expectancy (cow 
what?) of some verb like 'goes or eats' and by saying only 'goes', expectancy of some object like ‘cow 
or person’ (who goes?) arises in the mind of listener. Thus, words having mutual expectancy can form 
a sentence. 

¢  Yogyata (compatibility) —Along with expectancy, the words of the sentence should have the compatibility. 
For example, 'He sprinkles with fire'- this is not the sentence. Sprinkling action can only be done by 
liquid objects like water. Sprinkling is not possible with fire. So, there is no compatibility between the 
two words 'fire' and 'sprinkles' and therefore this sentence is not valid. 

¢ — Sannidhi (proximity / immediate utterance) — If one utters one word 'bring' and after one hour 'cow'; 
these two words do not form one sentence. There should be proximity in the words of the sentence. 

Thus, combination of words having these three qualities depicted by trustworthy person, is called 
as verbal testimony. Words can be of two types - 
geret - Referring to perceptible things like chair, table etc. 


gE - Referring to non-perceptible things like atoms, God etc. 


2.7.1 Samkhya Darsana — 

The definition of verbal testimony in Samkhyakarika is STATA : STATA dl —The sentences / 
speech of trustworthy person is verbal testimony. Samkhya also accepts explanation given by Nyaya 
darsana about sabda-pramana. 


According to Samkhya DarSana, objects are usually known by perception. Objects which are not 
in contact with the senses or invisible objects can be known through inference; and the objects which 
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cannot be known though these two proofs, those objects can be known through the verbal testimony - 
ae, everitisarort wether 
cwerrefa ar fg wterararratieaea| | (Samkhyakarika 6) 
Samkhya, Yoga and Vedanta accept two types of words — 

ofen - Words in the Vedic literature which are always valid, 

wifes - Words uttered by human which are valid only when uttered by trustworthy person. 


2.7.2 Yoga Darsana — 
Vyasa explains the definition of verbal testimony in the commentary as — 
sea gsisqftat aise: Wa cashed wecaferad, wearteeifasar sft: AeqwTa:| When the 
trustworthy person explains the object seen or inferred by him to someone with the help of words; vrtti of 
citta of listener's in the form object denoted by the words is called as Agama or verbal testimony. 
Speaker is uttering the words which necessarily are in the form of sound. Primarily, listener perceives 
the sound. Perception of sound is by pratyaksa pramana because it is happening with the help of ears (one 
of the senses). But, listener not only perceives the sound, but also gets knowledge of the object which is 
denoted by the words. Vrtti of the citta in the form of object (not in the form of sound) is called as agama 
pramana. 


2.7.3 Vedanta Darsana — 
The definition of verbal testimony is — 41 ATF aera —fersettsya Set: ATA Ft STA TS 


ae SAMTH| When the relationship of sentence and the intended object is not proven wrong by any other 
proof, such sentence is called as 4gama pramana. For example, one says 'A horse is in the ground' and 
another person goes to ground and find the horse as well. Here, the sentence is proven valid by the 
perception. 

The word tatparya (intention) is important in the definition. Some words suggest two different 
meanings. For example, Sr SMA | (bring the salt / horse). The word saindhava refers to salt as well as 
horse. While interpreting meaning of the sentence, listener has to understand the intention; then only that 
sentence can be considered as a valid. If this sentence is uttered while eating, it indicates salt and on the 
ground, it indicates the horse. So, if the intended meaning in the sentences is not proven invalid by any 
other proof, then such sentence is valid one. 

Vedanta also has accepted akanksa, yogyata and sannidhi as three important qualities of a sentence 
uttered by apta person as accepted by Nyaya in addition to tdatparya (intention). 


2.7.4 Mimamsa Darsana — 


According to Mimamsa verbal testimony is the superior proof compared to other pramana-s. The 
sentence said by trustworthy person is valid according to them. Vedic sentences are always valid and 
should be given utmost importance. If there is conflict between verbal testimony and other proofs, validity 
of words (=Veda, scriptures) is to be accepted. The relationship of word with its object is accepted eternal 
in this darsana. 


2.8. S444 Analogy 


2.8.1 Nyaya Darsana — 


The definition of analogy is wht -arearatd Sea Say STATA | 
When an object not seen before is identified on the basis of its similarity with the seen / known 
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object, it is called as analogy. Relationship of the object with its name is identified on the basis of similarity. 
Nature of upamdna can be easily understood with one example — 

A person living in the city once meets one forest-dwelling person. Forest-dweller says, ‘there is 
one animal in the jungle called T44 (species of ox) which has close resemblance with ™ (cow or ox).’A 
citizen has never seen gavaya but gets the verbal knowledge that gavaya is similar to cow froma forest- 
dweller. After few days, a citizen goes to the forest and comes across one animal which he has never seen 
before but it has resemblance with the cow. Then he remembers the sentence - “gavaya is similar to cow’ 
said by a forest-dweller. On the basis of that he identifies the animal in front of him as gavaya. Thus, the 
relationship of term gavaya with the animal is identified in the analogy. 

There are four steps in the process of analogy — 

1. Obtaining verbal knowledge that gavaya is similar to cow, 

2. Perception of an animal in the jungle, 

3. Remembering the sentence about similarity of gavaya and cow, 
4. Determining the animal as gavaya. 

Bauddha, Vaisesika, Samkhya and Yoga philosophies do not accept upamdna as a separate 
pramana. But, according to Nydya, Mimamsa and Vedanta, upamana has to be accepted as a separate 
pramana because it cannot be included in any other pramana. It cannot be included in the perception 
because only gavaya animal (object) can be perceived through perception; but identification of the animal 
with its name gavaya is not possible through perception. 

Upamana cannot be included in the inference because knowledge of vyapti is required for the 
inference. Here, there is no vyapti between gavaya and cow. Inference is based on the relationship of 
hetu (reason = smoke) and sddhya (object to be inferred = fire); but analogy is based on Saat -AeeeT 
(relationship of name / term = gavaya name and gavaya animal). 

Upamana cannot be included in the verbal testimony because verbal knowledge can only help in 
knowing similarity of unseen object with seen; but identification of that object with its term is not possible 
through verbal testimony. Thus, analogy has to be accepted as a different pramana. 


2.8.2 Mimamsa Darsana — 


Sa yeage ay Feat Seana -Agea STA | Analogy is knowledge of similarity of the 
perceptible object with the object seen previously. Mimamsa does not accept analogy as an identification 
of object with its term as it is accepted by Nydya; but upamdna is an identification of similarity between 
two objects. For example, a person who has seen cow before, goes to jungle. He comes across the animal 
which he has never seen before and gets knowledge that this animal is similar to cow. The knowledge of 
similarity is analogy according to Mimamsa. 
Types of Analogy - 
Some followers of Mimamsa accept that analogy is not only based on similarity. There can be 
three types of analogy — 
¢ — Based on sadharmya (similarity) — A person who has not seen gavaya before, listens that animal 
similar to cow is gavaya. He has seen the cow before. When he observes the animal similar to cow, 
he identifies it as gavaya based on similarity. 

¢ — Based on vaidharmya (difference) — A person who has not seen a cow before, listens that animal 
which has two hoofs is a cow. He has seen other animals which have one hoof. When he observes an 
animal having two hoofs, he identifies it as a cow based on the difference. 

¢ Based on dharma-matra (specific attribute) — A person who has not seen rhino before, hears that 
the only animal which has horn on the nose is rhino. When he observes such animal, he identifies it as 
a rhino based on the unique quality of that animal. 
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2.8.3 Vedanta Darsana — 


The definition of analogy according to Vedanta is — AGLa TATU STATAH| Upamana is the 
instrument of knowledge of similarity. (Concept of analogy in Vedanta is same as in Mimaamsa.) 


2.9 sata Presumption / Implication 


2.9.1 Mimamsa Darsana — 


Definition of arthdpatti is — sarah: es: TA A Ht Y: STAT aagea Stet weer | Arthapatti 
(presumption) is an imagination of the object seen or heard which would not be proven otherwise. For 
example, by listening the sentence - “‘Devadatta is very fat but he does not eat anything for the whole day’, 
one can imagine that Devadatta eats food at the night. There is no other possibility ofhaving fatness without 
eating the food during the daytime. Consumption of food at the night is not directly conveyed through 
words (otherwise it would be sabda-pramana). By knowing one condition, other is easily imagined in 
presumption. 


2.9.2 Vedanta Darsana — 


STNGA-AT STMTGH Het, SATA: | Imagination of cause on the basis of effect is called as 
presumption. Here, upapdaddya means effect (= fatness of Devadatta without eating anything in the daytime) 
and upapddaka means cause (= consumption of food at night). On the basis of knowledge of fatness 
without eating food in the daytime, consumption of food at night is presumed. 

Other philosophers, include this pramana in the inference; but Mimamsa and Vedanta do not agree 
with them because in this example invariable concomitance (vydpti) is not known before. Without having 
knowledge of vyapti also this presumption is possible. 

Presumption can be divided into two types — 

° wearer (presumption about seen object) —A person walking on the seashore observes the piece of 
silver on the sand; but when he goes near to take that silver, he finds that it was not the silver but a 
conch-shell. By the perception of conch-shell, he presumes that his previous knowledge of silver was 
false. Conch-shell is known by perception; but the realization of falseness of silver is by arthapatti 
pramana. 

° srereatafet (presumption about heard object )— A person listens a sentence — ‘Living Devadatta is not 
at home’. By this, existence of living Devadatta outside the home is presumed. 

This areata et can further be divided into two categories — 


atterrarara (presumption about something which is being said) — In a conversation going on in 
the room, on listening the word - ‘open’, one presumes the word ‘the door’. This presumption differs 
according to context. 

abitearaart (presumption about something which is already said) — We find the sentences in 
Vedic literature like ‘a person desirous to attain heaven should perform Jyotistoma sacrifice.’ By this, one 
can presume that sacrifice cannot give heaven directly but it will create apurva (merit) and that merit will 
give the result afterwards in the form of heaven. Here, apzirva (merit) as an intermediate element is presumed. 


2.10. ATTA Non-apprehension 


2.10.1 Bhatta Mimamsa Darsana — 


There are two sects of Mimamsa — Prabhakara sect does not accept the validity of anupalabdhi 
but Bhatta sect does accept. According to this sect, anupalabdhi should be accepted as a separate proof 
because knowledge of abhava (absence) is not possible by any other proof. Mimamsa denies Nyaya’s 
theory of including anupalabdhi in perception and its relation visesya-visesana-bhava (relationship of 
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substratum and the absence on it) with the senses in the form of - ‘absence of pot (viSesana) on the floor 
(visesya)’. (Note:- Please refer to pratyaksa pramdna according to Nyaya to understand this concept 
in more detail). Mimamsa accepts that abhava will never be visesana (attribute = absence of the pot) of 
viSesya (subject = on the surface). So, it cannot be included into perception and separate proof for the 
knowledge of absence has to be accepted. 


2.10.2 Vedanta Darsana — 


WA-HU-AAA- AMG -BAVA-AM AICI -DRT sqIeHsI! Most effective cause of the 
experience of absence, which (experience) does not arise out of some other knowledge is called as 
anupalabdhi pramana. 

Except perception, all other types of knowledge are born out of some knowledge. For example, 
inference from knowledge of vyapti, verbal testimony from the knowledge of words etc. Anupalabdhi is 
born out of experience of absence of object; still it is not perception, because contact of senses with the 
absent object is not possible. So, the word jiiana-karana-ajanya (not born out of some knowledge) is 
important. Because, only experience is — jflana-karana-ajanya. 


Sr. Pramana for the Pramana for the Prama 
No. Knowledge of Knowledge of (Knowledge) 
present object absent object 
1. Pratyaksa (Indriya) Anupalabdhi Prama not born out Pratyaksa 
of knowledge 
(W4-HUT-STA FAN) 
2. Vyapti-jfiana Vyapti-jnana Prama born out Anumiti 
3. Sabda-jiiana Sabda-jiiana of knowledge Sabdi 
4. Sadrsya-jiana Sadrsya-jiiana (AA-HW-AJ FAT) Upamiti 
5. Kalpana-jnana Kalpana-jniana Arthapatti 


Ifa person gets the knowledge of absence of some object by inference, it would not be considered 
as anupalabdhi pramana, it would be inference only. For example, on seeing very sad and sorrowful life 
of person, one can infer the absence of merits (punya) in his life. This absence of non-existence of merits 
is known by inference not by anupalabdhi. 


2.11 Pramana-s according to Jain Darsana — 


Concept of pramana according to Jain Darsana is different than other darsana-s. Two pramana-s 
are accepted in Jainism, namely, pratyaksa and paroksa. Knowledge acquired through the Self (atmd) is 
called as pratyaksa and knowledge acquired through mind and senses along with the Self is called as 
paroksa. Thus, pratyaksa pramana in other darsana-s is paroksa pramana in Jain Darsana. 
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Pramana 


Manahparyaya 


2.11.1 Paroksa Jnana — 

There are two types of paroksa jnana - 

1. Mati(sensuous knowledge) — Mati is a types of paroksa jiiana. Mati can be considered as perception 
accepted in other darsana-s. Knowledge acquired with the help of contact of mind / senses; or mind 
+ senses with the objects, is called as mati-jndana. It is also called as smrti, sanjna, cinta, abhinibodha 
is the scriptures. It can further be divided into two categories — (1) Indriya-janya — knowledge born 
out of sense organs (jndnendriya-s). (2) Anindriya-janya — knowledge which is not born out 
senses, but which is born out of mind. Mati is knowledge of pure object without having inclusion of 
words. 

2. — Sruta (scriptural knowledge) — Knowledge acquired with the help of words is called as sruta jfiana. 
This can be considered as sabda / Ggama pramana accepted in other darsana-s. One can attain 
sruta knowledge of past, present and future objects. Knowledge of Jain agama scriptures is considered 
to be anga-pravista (inherent in the body of knowledge) sruta-jnana because Ggama-s are the 
teachings of tirthankara-s composed by ganadhara-s (those who are the direct disciples of 
tirthankara-s). Scriptures that are written by other Jain @carya-s are called as anga-bahya sruta- 
jiiana (literal meaning is — knowledge outside the main body of knowledge) because they are not 
directly composed by tirthankara-s. 


2.11.2 Pratyaksa jnana — 

There are three types of pratyaksa jnana - 

1. Avadhi (visual intuition) — Knowledge of distant objects is called as avadhi jnana. Objects which 
are in contact with the senses can be perceived easily; but objects which are far cannot be perceived 
with the senses. When samyak darsana (proper knowledge) is manifested, one can have knowledge 
of distant objects without senses / mind. This pure knowledge manifested in the Self is called as 
avadhi. According to another interpretation, the knowledge which is confined to the object with 
respect to its substance (dravya), place (sthdna) and time (kala) is called as avadhi. When one gets 
avadhi-jnana by birth, it is called as ‘bhava-pratyaya’. Avadhi-jiiana acquired in the lifetime with 
the help of practice of some vows or austerities is called as ‘guna-pratyaya’. 

2. Manahparyaya (intuition of mental modes) — Jealousy, anger etc. for others are the negative qualities 
which create obstacle for pure knowledge. When these obstacles are removed, one can know / read 
the minds of other jiva-s. Only human beings are competent to possess manahparyaya. According 
to Nandi siitra, human beings born in the land of tirthankara-s, possess longevity and have fully 
developed organs, who are of right faith, who have control over the self, and free from passion and 
who are possessed of rddhi-s (extra-ordinary powers) are entitled to possess this manahparyaya. 

3. Kevala (perfect intuition) — When all the karma-s concealing jfiana and darsana of the atma are 
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completely destroyed, then the Self shines in its full splendour and attains omniscience. This ultimate 
knowledge of everything is called as kevala-jiiana. Nothing remains unknown in this omniscience. 
After attaining this knowledge, one is called as kevali and attains moksa. 


2.12 Summary 


Epistemology is the important field of study in Philosophy and other branches of knowledge. Each 
dars ana proposes some fundamental concepts, which cannot be proven in the proper proofs are not 
available. As rightly mentioned in Samkhyakarika, ‘prameyasiddih pramanaddhr — the knowledge of objects 
is not possible without valid means. Various philosophical doctrines can only be established on the basis of 
pramanas. All the dars anas have their own view in understanding and explaining the process and means of 
knowledge.Nyaya is considered to be the most important sastra for the discussion of pramanas because 
the scholars of Nyaya have critically analyzed each and every subtle point in the process of knowledge and 
they also have developed the terminology to explain those subtle details in the form of language. There are 
thousands of texts and commentaries in Sanskrit only contributing to the subject of pramana. Study of 
Indian Philosophy cannot be complete without the study of pramanas. To summarise, study of pramanas 
include the study of six means of knowledge, namely, (1) Pratyaksca—Perception, (2) Anumana — Inference, 
(3) Upamana— Analogy, (4) Sabda— Verbal testimony, (5) Arthapatti— Presumption and; (6) Anupalabdhi 
—Non-apprehension. 


2.13 Glossary 


Prama — Valid knowledge 

Prameya — Object of valid knowledge 
Pramata - Knower 

Pramana — Instrument of valid knowledge 
Anubhava - Experience 

Smirti - Memory 

Pratyabhijna - Recognition 

Yathartha — Valid (as it is) 

Ayathartha - Invalid 

SamSaya - Doubt 

Viparyaya — Wrong knowledge 

Tarka — Hypothetical reasoning 
Pratyaksca/ Drsta - Perception 
Anumiana - Inference 

Upamana - Analogy 

Agama /Sabda — Verbal testimony 
Arthapatti- Presumption 
Anupalabdhi— Non-apprehension 
Adhyavasaya — Determinate knowledge 
Viraya — Object of knowledge 


“effet Oe HHH HHH HH HF HFT HF HF HFT HT HF HSH SO 


Vrtti— Form of object reflected in citta 
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Savikalpaka-jnana — Knowledge of object identified along with other attributes 
Nirvikalpaka-jnana — Knowledge of pure object 
Hana - Renunciation 

Upadana - Acceptance 

Upeksa - Indifference 

Samyoga - Conjunction 

Samavaya - Inherence 

Visesya ViSesana bhava — Connection of the attribute with subject 
Vyapti—Invariable concomitance 

Pratijna - Proposition 

Hetu - Reason 

Udaharana — Example 

Upanaya - Application 

Nigamana - Conclusion 

Anvaya — Positive reason 

Vyatireka — Negative reason 

Apta—One who explains the things as they are 
Akankca - Expectancy 

Yogyata - Compatibility 

Sannidhi - Proximity 

Tatparya - Intention 

Mati— Sensuous knowledge 

Sruta— Verbal knowledge 

Avadhi — Visual intuition 

Manahparyaya — Intuition of mental modes 


eff eo HT HTH HH HHH HF HH HFT HF HF HF HFT HF HF HFT HF Ho SO 


Kevala-— Perfect intuition 


2.14 Answer to Questions (MCQ) 


1. How many Pramana-s are accepted in Samkhya darsana? 


a) 2 b) 3 c)4 d) 5 
2. How many types of contacts of senses and objects are accepted by Nyaya darsana for perception? 
a) 6 b) 5 Oz d)8 
3. How many are the types of arthapatti? 
a) 10 b) 12 c) 16 d) 2 
4. Which of the following darsana accepts all six pramanas? 
a) Nyaya b) Yoga c) Vedanta d) Jain 


5. Which darsana accept upamana pramana? 
a)Mimansa _—b) VaiSecika = c)Carvaka _——d) Bauddha 


Ans:-1-b 2A 3-d 4-¢ 5-a 
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2.15 Reference Books 

1. For Nyaya , Vaisesika Darshan-s — Tarkabhasa, Tarkasangraha, Nyayasitra 
2. For Samkhya Darsana - Samkhyakarika 

3. For Yoga Darssana — Yogastitra, Vyasabhasya 

4. For Mimamsa Darsana — Mimama-sitra 

5. For Vedanta Darsana — Vedanta-paribhasa 

6. For Carvaka Darsana — Sarva-darsana-sangraha 

7. For Bauddha Darsana - Sarva-darsana-sangraha, Nyayabindu 

8. For Jain Darsana - Sarva-darsana-sangraha, Studies in Jain Philosophy 

9. For all Darsana-s — Bharatiya Darsana (Acarya Baladev Upadhyaya) 


2.16 Question Bank 

Long Questions: 

Pratyaksa pramana according to Nyaya/ Vaisesika 
Sadvidha-sannikarsa 

Pramana according to Samkhya 

Pramana according to Yoga 

Praméana according to Vedanta 

Pramana according to Mimama 

Pramana according to Bauddha Darsana 

Pramana according to Carvaka Darsana / Refutation of anumana by Carvaka 
Anumana pramana according to Nyaya/ Vaisesika 


SOR COE OV ee 


— 
= 


Pramana in Jain Darsana 


Short Notes: 

Definition of Pramana 

Concept of Prama 

Types of invalid knowledge (aprama) 
Pratyaksa Pramasa according to Samkhya 
Vrtti as pramasa in Yoga Darsana 

Parartha Anumana in Nyaya / Vaisesika 
Types of hetu in Nyaya/ Vaisesika 

Types ofanumana in Samkhya 
Comparison between Nyaya and Vedanta regarding the concept of anumana 
Anum4éana according to Bauddha Darsana 
Sabda Pramana according to Nyaya 
Upamana Pramana in Nyaya 

Upamana Pramana in Mimamsa 
Arthapatti Pramana 

Anupalabdhi Pramana 
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